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Historicity of the Life Process II 

action, and the vanishing and transitory character of work 
reduces none of its essentiality and necessity, for action does 
not occur for the sake of some objective end in some or other 
objective world but it occurs because it constitutes the Being of 
Life which generates and discloses all reality with its own act. 
"Action takes place, because action in- and for-itself is the essence 
of actuality" (PhG, 305; 245. Emphasis added.). And because 
this act is itself knowledge and is actual only as consciousness 
as well as a consciousness-producing deed, Hegel writes in 
anticipation: "Action is the becoming of Spirit as consciousness" 
(PhG, 298). 

In the transitoriness of the object of work, the absolute ne­
gativity of consciousness shows its true essence. Through its 
activity consciousness sustains itself over and against the tran­
sitory object of work as "enduring being and permanence." 
But it no longer has the form of a (permanent) substance 
juxtaposed to other transitory ones; rather it is a universality 
which remains equal to itself throughout its particularities. For 
consciousness that transcends each object of work as if it were 
its own, all reality is a "vanishing moment." Yet precisely in 
this process of vanishing, consciousness retains itself as reality 
and as the reality of its moments. Consciousness experiences 
its concrete universality: the lack of fulfillment which leads it 
to go beyond each object of work not only sustains it through­
out its action but also sustains and effectuates the reality of 
beings in general. Consciousness experiences that "what merely 
asserts itself and is experienced as permanent" is no other than 
the "unity of doing and being." Reality "therefore has for 
consciousness only the value of being as such, whose universality 
is one with action" (PhG, 306; 246. Emphasis added.). Neither 
work as distinguished from action nor the act itself alone but 
this unity constitutes the true object of work, namely, the "fact 
of the matter" (die Sache selbst). 

"The fact of the matter" completes the unity between self­
consciousness and objectivity as well as signalling the return to 
objectivity from the previous process of deobjectification. In 
the course of the Life process the attitude of self-consciousness 
toward the world changes from a relation to mere "things" to 
a relation to "work" and finally to "the fact of the matter." This 
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transformation in attitude means at the same time the increas­
ing absorption of objectification into the Being of Life and a 
progressive realization of objectivity. The more the "form" of 
objecthood is sublated, the more "lively" the object becomes, 
and all the more it gains in actuality. The fact that its "in­
itselfness" disappears does not reduce the essence of objectiv­
ity; quite the contrary, its essence is first revealed thereby. 
Through the action of self-consciousness, objectivity actually 
emerges as it is "in-itself." The expression die Sache selbst (the 
fact of the matter), which for Hegel signifies the intrinsic na­
ture of objectivity as juxtaposed to all cognition and activity of 
subjectivity, is constituted in fact only through the activity and 
cognition of subjectivity. The fact of the matter is the "inter­
penetration of individuality and objectivity which has become 
an objective fact" (PhG, 307), for "the fact of the matter" 
consists in the coming together of the following distinct "mo­
ments": first is what ought to be done (as "purpose" which has 
not been realized yet and which "stands juxtaposed to reality"); 
second is the deed (Tat) itself which is realized only through 
and in action, and this action is always necessarily "specific"; it 
is "the action of individuals." Third, as the unity of this action 
in process and the deed which has taken place, it is "a reality 
that is present for consciousness," it is an "objective nature," 
indeed a "fact" (PhG, 306ff; 246ff). (It is clear that in this sense 
"the fact of the matter" is almost a translation of the Greek 
pragma via which the internal relation to praxis is expressed.) 
Via the fact of the matter consciousness has become objective 
reality, and it knows its action to be the "substance" of actuality. 
At the same time, however, in this process reality is not dis­
solved into consciousness but remains as objective reality for 
consciousness. The fact of the matter is "an object born of self­
consciousness as its very own, without thereby ceasing to be a 
free and actual object" (PhG, 307; 246). 

Let us remember that from the beginning the ontological 
concept of Life was analyzed in terms of two essential deter­
minations: being-for-self (independence, self-consciousness) 
and being-for-another (dependence, objecthood) (see pp. 
239ff ). On the one hand, Life is absolute negativity and free­
dom over and against all objectivity; on the other hand, onto-
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logically Life exists "in an objective form"; it objectifies itself 
and its living world. For this reason the Life process is at one 
and the same time objectification and the permanent overcom­
ing and absorption of this objectification. The "fact of the 
matter" presents objectivity as well as its sublation; it is an actual 
fact as well as being an act of self-consciousness. When Life 
has become the "fact of the matter," it is immersed in truth 
and wholly by-itself. Its real content (Sache) not only is Life but 
is objectively present qua Life. It remains to be shown how the 
"fact of the matter" becomes "universal" and how as such a 
universality it becomes at the same time a living subject of the 
process, how, in other W?rds, Life in-itself actualizes itself as 
the universal "substance" of beings. 

At first "the fact of the matter" is composed only of the 
specific actions of individuals, although in a sense it has already 
transcended them. When the issue concerns "the fact of the 
matter," the acting individuals as well as their specific ends and 
means represent only "moments" which have their essence in 
this fact and which are subordinated to it (PhG, 307; 24 7). 
"The fact of the matter" is the "universal" which remains alive 
through all these individual moments as their essence and 
which "finds" itself in them all as their unifying moment. But 
in this form it is at first merely "abstract," "formal," "simple" 
universality, for "it is not yet subject" (PhG, 308) which has 
actualized itself in this activity and which has divided itself into 
these moments. Rather, the acting individuals and their mo­
ments remain subjects. They claim to actualize the heart of the 
matter and treat the latter as an abstract "predicate" which can 
be said to hold true of every single action at any given moment. 

Thereby "the fact of the matter" is all the more drawn into 
the interactive and transformative process in which individuals 
are for and against each other. These, in turn, undergo an 
experience which they had already made in the case of "work," 
namely, the experience that "the fact of the matter" is not an 
abstract universality, free from the cognition and action of 
individuals around it andjuxtaposed to them. Rather "the fact 
of the matter" has its truth and actuality precisely in this being 
for and against each other of all. If the individual is concerned 
solely with "the fact of the matter" and would like to establish 
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this through its action, then it experiences that in this process 
it sacrifices the heart of the matter to others by introducing it 
into the universal process of interaction and transformation. 
The individual sees that "others hurry along, like flies to freshly 
poured milk and want to busy themselves with it." For their 
part others see in the universal fact of the matter only the 
concern of the acting individual, its "thing," its interests and 
purposes, and they proceed to act against this fact of the matter 
(PhG, 312; 251). When the individual, driven by desire to 
pursue its pure being-for-self, wants to prove itself in its own 
truth and when it is solely concerned with the "pure act," with 
pure self-display, then once more it experiences "that all others 
regard themselves as concerned and invited to participate, and 
instead of a mere "doing" or separate action, particular to the 
individual alone, something is done that is just as much for 
others, something which is a common fact [Sache] on its own 
account" (PhG, 313; 251). The acting individual thereby ex­
periences that the universal and instrinsic objectivity of the 
pure fact of the matter is one that is drawn into the doing and 
striving of individuals who are for-themselves, and it experi­
ences that the self-displaying of for-itselfness most proper to 
itself is a universal in-itselfness, an objective fact for all. 

Yet the self-consciousness which has experienced in the tran­
sience of its own "work" its own intransient reality and in the 
universal process of being-for-others its most intrinsic for-it­
selfness no longer needs to watch helplessly as this contradic­
tion falls apart from within. It can integrate it into its 
knowledge of itself and of its work and recognize it to be the 
truth and actuality of beings, "the nature of the fact of the matter 
itself'; consciousness recognizes 

that it is neither merely something which stands opposed to action 
in general, nor to individual action, nor to action as opposed to 
permanence .... Rather it recognizes [that this is - Tr.] a reality 
[Wesen] whose being consists in the action of the single individual as 
well as of all individuals, and whose action is immediately for others; 
it is "the fact of the matter" and is such only as the action of each 
and everyone. (PhG, 313; 251-252) 

Acting on the basis of this knowledge, the individual makes 
its own for-itself ness and its own action universal and in the 
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self-conscious "doing of each and everyone" actualizes the uni­
versal matter at hand. The fact of the matter is no longer an 
abstract predicate but becomes the concrete subject of doing. 
Yet this does occur as if the acting individuals were no longer 
the self-actualizing actors, but rather in such fashion that the 
singular individuality knowingly inserts itself into the universal 
movement of the "doing of each and everyone" and now acts 
as a "universal self " (PhG, 314). "The fact of the matter" is 
now 

substance permeated by individuality, subject in which there is indi­
viduality just as much qua individual or qua this particular individ­
ual as qua all individuals; and it is the universal which has being 
only as the action of all and each. (PhG, 313; 252). 

The fact of the matter is the substance of being which has 
become subject. Thus, at the end of the concrete Life process, 
Hegel's ontological principle that substance is subject is com­
pleted. Actuality is the universal action of self-consciousness, 
and the latter has actuality only as this universal act. "The 
whole is self-moving, the permeation of individuality and uni­
versality" (PhG, 310), and as "self-moving," the whole exists 
only as process. 

In order to make explicit that this actuality of self-conscious­
ness in process is "absolute being" and "substance" Hegel now 
takes the last step and defines the fact of the matter as "simple 
category." "The pure fact of the matter is what was defined 
.. . as the category, being that is 'I' or the 'I' that is being" (PhG, 
314; 252). The original and fundamental meaning of Being, 
namely, remaining-equal-to-self-in-otherness, which had been 
modeled on the ontological reality of Life and its characteristic 
unity of for-itselfness and for-otherness, is now finally actual­
ized by the fact of the matter. Here the "moments of actual 
self-consciousness ... being-for-self and being-for-another, are 
posited as one with the simple category itself and the category 
is thereby at the same time all content" (PhG, 314; 252). 

The general significance that actual self-consciousness pos­
sesses as "category" has already been suggested (see p. 280). 
In the first paragraphs of the section on "Reason as Lawgiver" 
(PhG, 314; 252), Hegel provides a summary justification of 
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this. I briefly explicate this passage because it provides a final 
overview of the development considered until this point. 

This passage reconsiders the beginning in retrospect, once 
Life has found fulfillment in Spirit. The highest and truest 
form of self-equality-in-otherness is represented by a knowing 
and conscious being, namely, by a "spiritual essence." "In its 
simple being," as it is immediately, this spiritual being is "pure 
consciousness." This means that this being lives via the differ­
ence between for-itselfness and objectivity and, indeed, that it 
conducts itself within this difference. Spiritual being exists in 
and along its objectivity as if this were "its very other." As pure 
consciousness, however, it is essentially "consciousness of self." 
Its conduct is carried out knowingly, on the basis of knowledge 
of itself and of its other. Pure consciousness exists only as self­
consciousness, as knowing being or as a self. Indeed this self 
has always an "original determinate nature"; "this self " is an 
individual. Here we reach the point in the development of the 
concept of Being where the process of Life comes to be viewed 
as the being for and against each other of distinct individual 
self-consciousnesses. But here Hegel refers right away to the 
result of this process, namely, to the unity among individuals 
attained through the "doing of each and everyone" in the fact 
of the matter. "The originally determinate nature of the individ­
ual has lost its positive meaning of being in-itself the element 
and purpose of its activity; it is merely a superseded moment, 
and the individual is a self in the form of a universal self " (PhG, 
314; 252. Final emphasis added.). At the same time the objec­
tivity which always accompanies the being of consciousness has 
attained the character of "the fact of the matter." It is none 
other than the activity of the universal self, the "actuality and 
activity of self-consciousness." Thus it is once more a "univer­
sal," but a universal which is no longer merely juxtaposed to 
the single self-consciousness but one that has its "content" and 
"fulfillment" in it. Finally, it is a universal that has the character 
of "for-itselfness," of being for consciousness, "the self of con­
sciousness is just as much a moment" of the fact of the matter. 

The unity of self-consciousness (the "I") and objectivity 
("Being") reached at this stage can be described as follows. 

1. This unity is purely "in-itself," for it is the "universal of
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pure consciousness" which is no longer there for an other being 
besides itself but is itself the only possible other for all beings. 

2. As pure in-itselfness, this unity is at once pure "for-itself­
ness," for in its in-itselfness it is there for-itself; being a self 
belongs to its in-itselfness. 

The distinction between for-itselfness and in-itselfness, 
being-for-self and being-for-another, is wholly contained within 
this unity and will be reintegrated by it. There is no being 
which remains outside it and which is other than this unity. 
The actuality of self-consciousness, as realized in the action of 
each and everyone, is "absolute being." It is purely what is 
intrinsically itself; it has been freed from every influence ex­
ercised by an other other than itself (an ab-solutum). It is the 
"pure self-equality of being," and it is this simple, absolute, self­
equality only as being that is for-itself, as "conscious being" 
(PhG, 314). This actuality is "Being that is 'I' or 'I' that is being"; 
it has the ontological character of the "category," and as cate­
gory it encompasses "all content." 

The last characterization of the absolute is provided by that 
of "truth." We have already seen that the fact of the matter 
exists only for and in self-consciousness which realizes it 
through its action. It is necessarily object for a consciousness. 
Through its activity of knowledge, consciousness is also certain 
that the fact of the matter is the truth: the fact of the matter 
exists as an in- and for-itself and is valid in this form. "Thus 
what is object for consciousness has the significance of being 
the Truth; it is and it is valid in the sense that it exists and is 
valid in-and-for-itself. It is the absolute 'heart of the matter"' 
(PhG, 314; 252-253). Being true is an aspect of the fact of the 
matter (of the pragma); it is intrinsically dependent on being 
affected by (Betroffenheit) a consciousness which makes certain 
that it is the truth and which proceeds to actualize it. "The fact 
of the matter" exists only as true being (das Wahre). 

Precisely because the fact of the matter can be actualized 
only through the action of self-consciousness, because its 
"being" is none other than the "actuality as well as action of 
self-consciousness," the ontological character of its truth is not 
one of mere knowledge but also one of action: "This fact of 
the matter, therefore, is ethical substance." The consciousness 



290 

Ontological Concept of Life 

whose actuality it is, for its part is true not with reference to 
pure knowledge but rather as active being. It is an "ethical 
consciousness" (PhG, 314; 253). Through the fact of the matter 
the realm of truth is disclosed to be the "realm of ethical being." 
This is the "absolute" dimension in which Life fulfills its on­
tological being. 

In order to understand how Life is fulfilled as Spirit, how 
the history of Spirit unfolds out of the "realm of ethical being," 
and how the being of Life is actualized in that dimension where 
Spirit exists in "truth," we must keep the following in mind: 
"The absolute heart of the matter" and with it the actualization 
of the "category" bear an inner relation to the action of self­
consciousness; the first ontological determination of Life has 
been from the beginning activity. This fact alone suffices to 
indicate the distance between the fundamental ontological 
framework of Hegelian philosophy and every other form of 
logicism and rationalism as well as Kantian transcendentalism. 
Nowhere in Western philosophy since the Greeks have Life 
and its activity and the world of Life as work and pragma been 
placed at the center of ontology. 

In the case of the development of "the fact of the matter" 
as category, the ontological principle of the identity between 
consciousness and Being is attained once more through an 
analysis of the concrete Life process as self-consciousness. In 
the Logic as well, at a crucial stage in the formulation of this 
principle, the concept of "the fact of the matter" emerges: 
"Pure science presupposes freedom from the opposition of 
consciousness. It contains thoughts insofar as they are just as 
much the thing-itself (die Sache selbst); or it contains the thing­
itself insofar as it is just as much pure thought" (L, I, 30). It is 
likely that the basic framework of the Phenomenology of Spirit 
has influenced this formulation, but nonetheless the transfor­
mation as well as constriction of the original basis cannot be 
overlooked. In the Phenomenology of Spirit the fact of the matter 
is in unity with the full being of the consciously acting self, 
with Life actualizing itself as self-consciousness. Decisive here 
is its character as deed. In the Logic, by contrast, it is in unity 
with "thought." And although as a determination of the "con­
cept" thought implies being, the comprehending being, none-
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theless the characterization of being as "comprehending" as 
opposed to being as self-consciousness, involves a significant 
reinterpretation of the original ontological idea. Even in light 
of the difference between the final purpose of the Phenomen­
ology of Spirit and that of the Logic, the meanings of Being 
presupposed in each work can be compared. Through the 
concept of Life as self-consciousness and even via the concept 
of self-consciousness as Spirit, the Phenomenology of Spirit insists 
on the full and untruncated concretization of Life, while the 
Logic, through the explication of true and fully realized sub­
stance as "comprehending being," no longer allows the concre­
tization of Life a constitutive role in the ontological framework. 



24 

The Transformation of the 
Concept of Life into the 
Ontological Concept of Spirit 

We have seen that for self-consciousness at the stage charac­
terized by Hegel as "the deed of each and everyone," the 
important issue is "the fact of the matter." Self-consciousness 
has now become ethical consciousness, and its proper concern 
is ethical substance. With these transformations, Life moves 
unto the "absolute" dimension of beings in which it fulfills its 
ontological meaning as well as actualizing itself as "all reality." 
Hegel is explicit that the dimension now reached is final: at 
this stage self-consciousness neither can nor desires to "go 
beyond" its object, "for in it, it has found itself." Self-conscious­
ness can no longer go beyond this object, for "that latter is all

being and power" (Emphasis added.). Every existent being now 
has become self-consciousness's concern. And self-conscious­
ness no longer wants to go beyond its object for this latter 
represents nothing besides its proper existence and activity; 
this means that the object has become "the self or the will of 
this self " (PhG, 315; 253). If this is the case, then why is it that 
a new subject of this process, Spirit, emerges precisely now? 
How can it be that the history of Life first begins with the 
development of Spirit? How Spirit is related to preceding 
forms of Life as subject will become clearer if we consider more 
closely Hegel's own explication of the "transition" from actual 
self-consciousness to Spirit (PhG, 327ff; 263ff). 

Hegel often characterizes "the fact of the matter" as "spiri­
tual essentiality" or as "spiritual being" (PhG, 307, 313, 322). 
The extent to which "the fact of the matter" can be described 
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as spiritual being has been clear from the very beginning of 
the Phenomenology of Spirit, at least in outline, in view of the 
effective orientation of the ontological concept of Life toward 
spiritual being (cf. p. 248). Life becomes a universal medium 
and an all-present substance, not in its capacity as an immediate 
or necessary process of organic nature but qua the free and 
comprehending process of self-consciousness as a "process of 
thought." The mode of its knowledge, its specific spirituality are 
constitutive of its substantiality. Likewise, "the fact of the mat­
ter," in which the Being of Life fulfills itself, must have been 
attained through knowledge and must be sustained through it. 
The "fact of the matter" must be an issue for Spirit itself. 

This explanation by no means exhausts the deeper signifi­
cance of the description of "the fact of the matter" as "spiritual 
essentiality." The concept "essentiality" has a specific meaning 
in this phrase. It signifies "a still abstract determination." "Es­
sentiality" means first only essence and not yet "actuality" (PhG, 
327; 262). We know the inner abstractness of the concept of 
essence already from the Logic. In order to become "actuality," 
being must step out of the dimension of essence into that of 
"existence." But how is such actualization once more possible 
if the "realm of the ethical" already depicts the actuality of 
Life? Nonetheless, Hegel explicitly juxtaposes the "actuality" 
of Spirit to its mere "essence." "Its spiritual essence has already 
been designated as ethical substance; but Spirit is the actuality of 
that substance" (PhG, 328; 263). 

"The fact of the matter" represents the unity of "I" and 
"being" (being-for-self, self-consciousness, action and being-in­
itself, objective actuality). It is the unity of both "moments," 
but not in the sense that they merely happen to coincide. 
Rather, their difference is contained within their unity (see p. 
289). In action the heart of the matter exists for self-conscious­
ness as its very own; "through knowledge" it is available to it 
as what is true and valid, as what must be done. This means, 
however, that "[self-consciousness] is still distinguished in fact 
from this substance as a particular individual" (PhG, 328; 263). 
As a particular individual, being-for-itself is still opposed to this 
(spiritual) substance, even when intrinsically it is only a moment 
of this substance and remains in unity with it. Thus, as the 
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whole unifying both moments, ethical substance is "essence that 
is in-and-for-itself" (PhG, 327), but as substance it is "no longer 
consciousness" of itself (PhG, 328). It is not yet the true and 
actual subject of its own actualization, but it represents the 
universality realized by each individual consciousness that knows 
of it and acts within it. 

Because, however, this difference between self-consciousness 
and substance can no longer exist on the basis of their unity, 
because, furthermore, substance is no other than the knowing 
act of self-consciousness, one can no longer play one against 
the other. The unity between them which is already implicitly 
there will show itself to be the true subject of this process, when 
the standpoint from which the Life process is observed is no 
longer confined to one or the other of these moments alone 
- to consciousness or to "the fact of the matter" - but encom­
passes the processual totality of both. It must do this, for thereby
it follows what has been already attained by this process, and
this means making explicit the subject which is already implic­
itly there. Such a standpoint does not proceed from the know­
ing and acting consciousness to the matter known and acted
on by it, as if this were another substance, but it considers only
the unity of both which has been achieved already. The real­
ization which thereby takes place is no longer a new actuality
which goes beyond the already attained actuality but signifies
the making come true and the becoming true of what is already
actuality. This actuality is neither consciousness opposed to a
matter at hand nor the matter itself as opposed to conscious­
ness but the reality of consciousness. Such a reality is itself once
more consciousness. It is the existence, action, and affair of a
knowing and self-conscious being; it is a spiritual world, Spirit.
In the transition from rational self-consciousness to Spirit,
Spirit comes to its own full truth through the history of Life.
Hegel describes this fact through these words at the beginning
of the section which introduces "Spirit": "Reason is Spirit when
its certainty of being all reality has been raised to truth, and it
is conscious of itself as its own world, and of the world as itself"
(PhG, 327; 263).

The term "world" which recurs in this passage is crucial (cf. 
pp. 2., 7ff.). Hegel repeatedly emphasizes that Spirit is "world," 
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that its process is one of the "world," and that its forms are 
forms of a "world" (PhG, 328ff; 265ff). The being and devel­
opment of Spirit concerns the being and development of the 
entirety of beings, as they are actual in the world of actualizing 
self-consciousness, whereas until now it was the self-actualiza­
tion of consciousness that alone actualized the whole. "Spirit is 
the self of actual consciousness to which it stands opposed, or 
more accurately, which it opposes to itself as an objective, actual 
world" (PhG, 328; 263. Emphasis added.). If we reformulate 
this statement from the standpoint of the ontological concept 
of Life, we see that once Life unfolds as Spirit, as a spiritual world, 
it has completed the unity between itself as consciousness and 
as objectivity, whereas this difference had been the driving 
factor and meaning of the entire process until now. Life has 
constituted itself in truth, freedom, and self-certainty as "the 
entire reality" and universal substance of beings. Life thereby 
has become what it had been ontologically from the beginning. 
Therefore the preceding forms of Life in the Phenomenology 
can and now must be reconceptualized from the standpoint of 
the actuality of Spirit, that is, as immediate, unfree, and untrue 
modes of the latter. 

Yet the process whereby consciousness became world, the 
fulfillment and actualization of Life as unfolded in the Pheno­
menology, was essentially historical. Thus the following paradox 
emerges: the authentic and true substance of beings, namely 
Spirit, becomes actual via a historical process; the "absolute" 
and intrinsically ahistorical being thus emerges in and out of 
history! We must hold unto this paradox. Whether and how it 
can be solved will be dealt with at a later point. 

Life which actualized itself as world became the subject of 
this process in the form (Gestalt) of a free people (see p. 269). 
The latter represents a universally present "medium" which 
concerns the "doing of each and everyone" as well as the action 
of individuals aiming at the heart of the matter. First, in the 
actuality of a free people do these actions attain permanence 
and actuality . As a work and an act, the existent is the work 
and act of a people, and this "world," as the unity of self­
consciousness and beings, action and the fact of the matter, is 
the world of a people. The people is the concrete universal 
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through which the specific self-consciousness of acting individ­
uals becomes universal consciousness, and their concern a uni­
versal concern. It is simply a concrete universal, for it does not 
stand above or outside the individuals but exists only through 
their activity and through their deed. If, however, the prominent 
historical form of a people is the one through which Life 
actualizes itself truly and freely as all reality, then this is also 
necessarily the "first" form of actualized Spirit. It is rightfully 
emphasized that Spirit becomes actual as historical. Indeed He­
gel writes: "Spirit is the ethical Life of a people insofar as it is 
the immediate truth; it is an individual that is a world" (PhG, 
330; 265). As the first form of actual Spirit, the people is 
distinguished from the last form of self-actualizing Life as 
follows: the former exists in the freedom and transparence of 
knowing activity, "as conscious ethical knowledge that is for­
itself in its truth" and acts as the true subject of this process, 
whereas the latter is only implicitly "the fluid, universal sub­
stance," the "universal medium," in which this process is con­
tained (PhG, 332). 

As Life, Spirit is intrinsically motility; when Life becomes 
actual as a "world," the history of Life becomes the history of 
Spirit, and Spirit exists only within this history. The question 
then arises as to how the history of Spirit distinguishes itself 
from the history of Life. Furthermore, in what does the process 
of Spirit consist if Spirit is complete actuality in which all that 
had to be externalized is already "out" there? 

So far as this last question is concerned, we need to first 
recall that the actuality of Life was a process in the special sense 
of objectification (Vergegenstiindlichung) and deobjectification 
(Entgegenstandlichung), falling into otherness and reabsorption 
back into being-for-self, a process of externalization (Entaus­
serung) and unification (pp. 233ff ). This process was concretely 
defined as activity, namely, as the exhibiting and producing of 
itself through conscious activity which is necessarily a "trans­
action with and transformation of" beings. The actualizing 
process of Spirit also consists in such activity. It is essentially 
the "movement of self-knowing activity" (PhG, 333), that is, of 
activity that returns back to itself and to the fact of the matter 
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from (historical) knowledge and which is sustained in this 
knowledge. 

If, however, objectification and its overcoming already form 
the basic process of Life and if the "movement of self-conscious 
activity" defines the ontological behavior of Life in this process, 
then the displaying and producing of Life must be intrinsically 
one of objectification and deobjectification. Externalization and 
bifurcation must already be there in pure activity. This process 
must have been completed already when Spirit, which is no 
other than the actuality of Life, had itself become actual. Thus, 
with the simple existence of Spirit, which as we saw is simple 
action (Handeln), this "separation" is posited. The movement of 
Spirit needs no external push and goal. Already "in its simple 
truth" Spirit is movement, the process of separation and uni­
fication. Hegel introduces the history of Spirit as follows: "Ac­
tion divides it into substance and consciousness of this 
substance; and divides the substance as well as consciousness" 
(PhG, 331; 266). This principle establishes the internal con­
nection between the History of Spirit and the History of Life. 
The difference between consciousness (doing) and substance 
(the fact of the matter) is only the last and most essential 
concretization of the difference between being-for-self (deob­
jectifying being, "absolute negativity") and the objectivity that 
forms the Being of Life. The history of Spirit consists in ex­
ternalization, which is always already posited with action, that 
is, the objectification and alienation (Veriiusserlichung) of the 
truth and essence of Life, the recurrent attempt at their ov­
ercoming, and the subsequent return to truth and essentiality. 
Hegel repeatedly emphasizes this innermost transience (Verfal­
lenheit) of the act itself as "the falling of all things and their 
being into otherness" (PhG, 425), and he names objectification 
the proper "guilt" of Life. Self-consciousness, ''.just because it 
is a self to itself and proceeds to action, raises itself out of the 
simple immediacy and posits itself into the process of bifurcation 
(Entz.weiung). Through this deed (Tat) it foresakes the deter­
minateness of the ethical, of being the simple certainty of im­
mediate truth, and actively posits the separation itself from the 
reality opposing it and which it views as negative. Through the 
deed itself, therefore, it becomes guilty" (PhG, 350; 282). This 
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guilt is not related to the deed as if it were something "external 
and accidental," which could have been avoided, 

but the deed is itself the sundering apart, this explicit self-affirma­
tion and the positing over and against itself of an alien, external 
reality. That there is such a reality, this stems and results from the 
action itself. Only the action of a stone, therefore, can be innocent, 
but not even that of a child. (PhG, 350; 282) 

All action presupposes a reality "alien" to the doer which must 
be interacted with and transformed, in order for self-conscious­
ness to exhibit and fulfill itself. But this reality is in fact no 
other than "the work of self-consciousness"; in this reality it is 
concerned only with itself and its own affair (Sache). In order 
to be able to act, however, self-consciousness must misconstrue 
(verkennen) this ultimate truth. It must assume that the world 
is an "alien reality which is immediately given," and "which has 
a proper being in which it [self-consciousness] cannot recognize 
itself" (PhG, 365 ). Life as self-consciousness is necessarily ac­
tion; action necessarily treats the world as an immediately avail­
able, self-contained "existent" (Dasein) "from which the fact that 
it is brought forth by its action has disappeared" (PhG, 373). 
Actuality is no longer understood and acted on as if it were 
the "work" of self-consciousness but is viewed instead as a self­
sufficient existent driven around by things. One no longer 
knows that this actuality "proceeds from its action" and that a 
living self-consciousness displays and ought to manifest itself 
in it. 

It is this "alienation" (Entfremdung), this "proper externali­
zation and inessentiality (Entwesung) of self-consciousness" 
(PhG, 365), which Hegel treats as the proper history of Spirit, 
and far from being ahistorical this is a profoundly historical 
process. The self-alienation of consciousness and its actuality, 
the disappearance of what it originates from, its imprisonment 
in the objectified world, the "desire" to sublate and to take back 
this alienation - these are precisely the categories through 
which the specific historicity of human Life is treated in post­
Hegelian discussions on the subject of "history." 

I cannot elaborate this theme here. Because these relations are 
taken up in a later investigation, one remark ought to suffice here: 
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the basis on which Hegel rests the historicity of Spirit also justifies its 
ahistoricity. The alienation of objectifying action will always be reab­
sorbed into the history of Spirit, and will be developed always further 
in this objectified sphere until "absolute knowledge" is reached. At 
this point, Spirit indeed may still externalize itself, but it can no longer 
get caught in and be forgotten in externalization. The act of Absolute 
Spirit is the complete one of being-by-oneself-in-otherness. And in­
sofar as all reality, all the becoming of Spirit is presently retained in 
absolute knowledge, the entire historical process of Spirit, the process 
of its phenomenology until it reaches its final form, will be rendered 
ahistorical. This means that it will be viewed as the conscious exter­
nalization of a Spirit possessed of absolute knowledge. Absolute 
knowledge, as the free and complete being of Spirit and as that on 
which all its other modes of being depend and by which they are 
made possible, is the beginning, middle, and end of the history of 
Spirit. Only this one Being appears throughout the manifold forms 
of its history. A new concept of history, which then comes to dominate 
Hegel's later philosophy as well, thereby becomes decisive for the 
understanding of Spirit. This is the concept of history as one "aspect" 
of appearing Spirit alongside the other dimension, namely, "nature." 
I return to this issue later. 

After this general characterization of the history of Spirit 
and of its internal relation to the history of Life as self-con­
sciousness, it becomes clear how the individual stages and 
shapes of the former are to be distinguished from the latter. 
Hegel summarizes the essential difference between the two 
with the statement that the shapes of Spirit are "distinguished 
from the previous ones in that they are real Spirits, true ac­

tualities; and instead of being merely shapes of consciousness, 
are forms of a world" (PhG, 330; 26S. Emphasis added.). The 
essential difference rests then on the (hitherto briefly dis­
cussed) character of Spirit as "actuality" and as "world." The 
history of Spirit is the history of an actual world; the process 
of falling asunder (Entzweiung) and objectification exhibits itself 
"as a world articulated into its (separate) spheres" (PhC, 331; 
266). Its alienation as well as the process of reabsorption back 
into self (Verinnerlichung) represent real worlds. Real worlds 
clash with each other, dissolve themselves, follow each other, 
transact with and transform each other. The history of Spirit 
is the historv of the world in the true sense of the word. As 
soon as the totality of beings have been actualized by Life as 
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self-consciousness and have been completed by it, they take 
place in a world and pass from one shape to another. In the 
history of self-consciousness up to this point, this had not been 
the case: even if the world was first to become actual and to 
unite itself with consciousness in this process, Life as self-con­
sciousness had not yet become a world. For example, the process 
of Life at the stage of lordship and bondage did not present a 
process occurring in the actual world. Rather, through this 
process Life sought to mediate the world for itself which it still 
faced as its "negativity." The middle, through which this me­
diation was attained, was still the individual, unfree, and un­
knowing self-consciousness; accordingly, this mediation was 
incomplete, singular, and untrue (pp. 263ff.). This "infinite 
middle," through which all encountered being is reabsorbed 
into the unity of consciousness and actualized, is no longer an 
individuality or a plurality of individuals but the universal con­
sciousness, which is "absolute negativity" over and against all 
beings and in which individual self-consciousnesses and their 
concerns first attain subsistence and actuality. Universal con­
sciousness has made the totality of beings, and with it all reality 
actual as its "work," and has brought the "world" about as its 
very own. Life was a form of consciousness either against, in, 
or with the world, but Spirit is consciousness qua world. The 
world subsists and is real only through the knowing and acting 
self-consciousness whose "work" it is. We have thereby stated 
that Spirit is consciousness: "Spirit is, in its simple truth, con­
sciousness" (PhG, 331; 266). But this statement can no longer 
be misunderstood to mean that the actuality of the world is to 
be dissolved and sublated in a universal consciousness. 

When now the history of Spirit progresses from one shape 
of the actual world to another, this process in some sense is 
necessarily temporal. The movement of Spirit "is in time, and 
the shapes which are the shapes of Spirit as a whole, display 
themselves successively" (PhG, 513; 413). The difficult relation 
between Spirit and time, which is suggested by this sentence, 
cannot be fully explicated here. This relation is essentially in­
terdependent with all other crucial features of Hegelian on­
tology and leads to a larger set of issues than can be dealt with 
in the present work. Only those aspects of the issue which are 
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crucial for the question of historicity are singled out here. Only 
the whole of Spirit is "in time." The individual "moments" of 
Spirit, which appear in the Phenomenology of Spirit as "conscious­
ness," "self-consciousness," "reason," and "Spirit," do not stand 
in a temporal relation to each other. That is to say, Life or 
Spirit is not first consciousness, then self-consciousness, then 
reason, then Spirit, etc.; rather Life or Spirit exist only as the 
unity and totality of all these moments. Only on the basis of 
the whole underlying them all can these emerge as individual 
shapes. They are modes of being of the one universal Spirit 
and unfold themselves contemporaneously within the totalizing 
structure of Spirit. However, the individual shapes of these 
moments, in which Life becomes subject, are distinct from each 
other in time. At one moment Life is actual in the specific form 
of lordship and bondage, at another, in the form of single, 
rational individuals, and yet at another point in the form of 
the "citizens" of a free people. Thus the moments of Spirit 
(consciousness, self-consciousness, reason, and Spirit) have no 
"separate existence," their "process" is "not to be represented 
in time"; rather the individual and actual shapes assumed by 
these moments "separate from each other in time and belong 
to a special whole" (PhG, 513; 413). 

Hegel justifies this thesis in the very same place. Being-in­
time belongs only to what is "truly actual." But only Spirit as a 
whole and each determinate shape in which this whole is real­
ized have actuality, but this is not true of the moments of the 
whole such as consciousness, self-consciousness, etc., for the 
latter are not actual for-themselves but only represent the 
"middle" through which the whole (Spirit) actualizes itself in 
different shapes. They are modes through which Life as the 
medium of actuality becomes effective. 

Let us ask first, why is the quality of being-in-time ascribed 
only to what is actual? What is the internal relation between 
time and true actuality? How is time identified in this context? 

As Hegel himself explicates in this same passage, time is an 
expression of the "form of pure freedom in the face of the 
other" (PhG, 513; 413); it is free equality-with-self-in-other­
ness. In the case of the first general determination of the 
ontological concept of Life as well, time had been introduced 
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in this fashion (PhG, 134; cf. p. 233). Time was defined as the 
"simple, universal medium," in which as "independence par 
excellence" all "distinctive moments of movement are dis­
solved." In the case of the medium of temporality, these dif­
ferent aspects of movement are past, present, and future. 
These are not to be viewed as formal determinations, but 
rather as fulfilled shapes of time within which the totality of 
beings moves. Time is what sustains itself as the same while 
flowing through all differences. Time exists only as past, pres­
ent, and future, but it is not consumed by any one of these 
distinctions. On the contrary, it absorbs them and sublates them 
all in its unity, sustains itself as the universal in them, and thus 
comes to pass. In its pure "form" time thus fulfills the true 
meaning of actuality, which is permanent, fully and freely at­
tained equality-with-self-in-otherness, for in this self-moving 
unity of past, present, and future it is not any one being that 
comes to pass but the totality of beings which is then united 
into this "simple, universal medium." Not only does time pos­
sess the same formal structure as "actuality," that is, the freely 
self-moving equality-with-self-in-otherness, but also its charac­
ter as medium gives it the necessary breadth by which to absorb 
the totality of the actual into itself. But in its true actuality the 
totality of beings signifies Spirit, and therefore only Spirit can 
be "in time" and "appear" in time. 

The relation between time and true actuality becomes 
thereby clearer. What is truly actual, exists in such fashion that 
it brings itself forth, thereby manifesting itself; indeed it man­
ifests itself as free action carried out with knowledge, as free 
self-consciousness. Every self-consciousness, however, is an 
"originally determinate nature." It exists as an other, as being­
for-another, and as otherness. The process of bringing itself 
forth and of self-manifestation is one through which the spe­
cific determinacy of otherness is constantly mediated. The self 
that exists through this process does not simply fall from one 
condition of movement into another but sustains itself in them 
as an independent self, by mediating every new situation with 
the previous one, by sublating the preceding, and by carrying 
it into the future. This was exactly the essential determination 
of Life as well: its free and conscious certainty "depends" on 
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rendering conscious its own process of haying-become as well 
as that of its "world" (see pp. 254, 269). Its action proceeds 
from this knowledge and is sustained by it. It is thus a char­
acteristic of the truly actual to act in such fashion that time 
becomes the "form" of its actuality, and that it fulfills its ac­
tuality "in time," by making past, present, and future its very

uwn "distinctions" through which it manifests and sustains its 
sameness. Thus, existing in time, time becomes the "expres­
sion" of the free equality-with-self of actuality. It shows itself 
as "a process of succession," but the shapes of its actuality which 
succeed one another in time do not destrov its unity and in­
tegrity. This movement rather first fulfills its independence in 
that - and this is crucial to temporality - "the succeeding 
form (Gestalt) contains the preceding within it" (PhG, 513; 413). 

For the stone, for example, time is not the "expression" of 
the "pure freedom against the other" through which it retains 
itself as itself and acts on this basis. The stone falls subject to the 
always changing, and successive shapes of its process of exis­
tence. It cannot reabsorb them into its unity and "dissolve" 
them; it cannot mediate the latter forms with the earlier. Time 
is in no way the form and expression of the stone, for the 
latter cannot shape and express itself in time. At most, it is 
time that shapes the stone and stamps itself on it. The stone is 
not for-itself in time. The "form" of temporality is wholly re­
served to the conscious activity of "true actuality," because only 
this can sustain and relate to itself throughout the dimensions 
of time as free and equal self, thus making past, present, and 
future its very own distinctions. 

This preliminary interpretation of the relation between 
Spirit and time should not lead us to overemphasize the role 
of time in Hegel's ontological framework. Above all, we must 
keep in mind that time is only the "expression" of a determi­
nate "form" through which Spirit "appears." It is one form of 
its appearance alongside the other, represented bv space. Fur­
thermore, as we will see, it is only one form of externality, one 
form of the simple "existence" of Spirit; thus it is not the truth 
of Spirit in- and for-itself. For time is only a simple "universal 
medium" for the manifestation of the truth of Spirit. It is a 
"universal, fluid substance" but it is neither itself subject nor 
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actual as subject. Therefore Hegel writes that time "is the 
destiny and necessity of Spirit that is not yet complete within itself' 
(PhG, 605; 485. Emphasis added.). So long as Spirit still ap­
pears in time, through the real distinctions of past, present, 
and future, it is still on its way to reaching its true self and its 
true end. It has not yet completely displayed and brought itself 
forth. What it has been and what it will become are not yet a 
fully realized present. So long as it is still in time, it must still 
"enrich" itself, for there is always something more which "it 
must realize and manifest," and which is "at first only inward," 
and which has not been brought forth and displayed (PhG, 
605; 487). Therein lies the condition that, if Spirit wants to be 
wholly by itself in its truth, it must "stop" time. Because, how­
ever, according to the fundamental meaning of Being, the 
process of motility (Bewegtheit) itself cannot be stopped, a non­
temporal form of motility is required, and this can be only the 
motility of "Absolute Knowledge," for all past, present, and 
future is always present to the Spirit of Absolute Knowledge 
as its own actuality and truth. The "thought process" of Life, 
namely, self-consciousness, reason, or Spirit themselves are not 
atemporal but only the motility of Absolute Knowledge in which 
all of Spirit sublates the other moments, has this quality. I 
cannot fully elaborate this point here; because, however, one 
can already note that these characterizations suppress the his­
torical view of Spirit, they are taken up later. (Here I wanted 
to draw attention only to a misunderstanding that lies close.) 
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The Transformation of the 
Process of Knowing into the 
Process of Absolute 
Knowledge. The Fundamental 
Determinations of "History" 
in the Conclusion to the 
Phenomenology of Spirit 

This chapter does not expound the individual stages that make 
up the actual history of Spirit, for they do not belong to the 
foundations of the theory of historicity but rather to its con­
crete explication. Here I concentrate only on the conclusion to 
be drawn from this already developed framework. We can 
characterize this as the transformation of the process through 
which Life qua self-consciousness engages in knowing and cog­
nizing activity into the process of Absolute Knowledge, into 
"science" as the last stage of Spirit. Only on this basis can we 
understand the essential determinations of history as provided 
in the conclusion to the Phenomenology of Spirit, which finally 
brings together all the features of history that have been al­
ready discussed. 

In the course of the Phenomenology of Spirit the ontological 
concept of "Life" was described as a form of knowledge, that 
is, as consciousness. The process of the actualization of Life as 
the universal medium and omnipresent substance of existents 
was essentially a process of development of the knowing I, of 
"self-consciousness." Only through the act of knowing, through 
the knowledge of itself and of its "world" could Life manifest 
and actualize itself as the unifying synthesis of "self-conscious­
ness and being," I, and the world (pp. 293ff.). The true ac­
tuality of Life was defint.d as "Spirit" and the world as the 
"spiritual world," only in relation to this ontologically appro­
priate actuality of knowing and being known. The self-actual­
ization of Life was explained in light of its unfolding in 
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otherness and as being-for-another. This, however, meant 
treating Life in its historicity. As self-consciousness Life took 
place via a "self-systematizing process of development." Each 
of its individual "shapes" were "mediated." Between the indi­
vidual and the universal Being of Life lies the whole "system 
of shapes of consciousness," insofar as these have unfolded 
and actualized themselves and are now objectively present as 
"world-history" (PhG, 223; pp. 254ff.). 

The history of Life fulfills itself in the history of Spirit, which 
is the completed actuality of Life and in which the universal 
substance of beings exists as subject. Spirit has once more de­
veloped from within: it moves itself repeatedly through the poles 
of self-externalization and self-interiorization, objectification, 
and its overcoming. Precisely in the repetition of this process 
does it become clear that Life as Spirit moves only within its 
own dimension which it can no longer transcend. Exactly this 
repetition constitutes the historicity of history. As we will see, 
the coming-to-truth of Spirit signifies necessarily a repetition 
and a repeated extension of what it had already been. Repe­
tition is the fundamental character of the historical process. 

Even the being-in-truth of Spirit cannot eliminate the dis­
tinction between externalization and re-collection (Erinnerung), 
for this indeed constitutes the essence of Spirit. Difference 
must exist but only such that it is not real; it must be the kind 
of difference only through which Spirit displays and produces 
the complete unity with itself. Such unity and freedom in dif­
ference is possible, however, only as a distinctive form of knowl­
edge. Because Spirit knows externalization to be its own and 
knowingly posits it, it does not alienate itself from itself and is 
not caught by it but remains by itself. It also remains by itself 
insofar as it no longer needs to turn back inward and away

from this externalization because it becomes for-itself in it. In 
this fashion Spirit comes to know itself as objectivity, as objec­
tive existence. It exists as object of pure self-consciousness. Yet 
at the same time this represents knowledge of itself, of its pure 
in-itselfness, of its objectivity (and oqjective existence), for the 
self-consciousness of Spirit 
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the negative of the object ... has a positive meaning ... , that is, 
self-consciousness knows the nothingness of the object, on the one 
hand, because it externalizes its own self, because in this externali­
zation it posits itulf as object, or the object as itself, in virtue of the 
indivisible unity of being-for-itself. On the other hand, this positing 
at the same time contains the other moment, namely that self-con­
sciousness has equally superseded this externalization and objectiv­
ity too, and taken it back into itself so that it is by itself in its 
otherness as such. (PhG, 594; 4 79) 

Hegel adds immediately: "This is the movement consciousness, 
and in that movement consciousness is the totality of its mo­
ments" (Ibid.). 

The transformation of the process of knowledge into the 
movement of Absolute Knowledge is articulated in this para­
graph. This transformation does not involve a break with the 
preceding and occurs through the conceptual necessity im­
posed by the central idea of Life as self-consciousness. In the 
passage quoted "consciousness" does not mean a "moment" of 
Spirit (as in the first section of the Phenomenology of Spirit), nor 
does consciousness signify the central characteristics of the 
knowing being which encompasses all the various ways in which 
Life exists. As the phrase "in that . . . consciousness is the 
totality of its moments" indicates, "consciousness" here means 
fulfilled and true consciousness in contrast to all the as yet un­
fulfilled and untrue modes of knowing being, in contrast that 
is to "Absolute Knowledge." Only "Absolute Knowledge" rep­
resents and is the absolute actuality of Spirit, the complete and 
true unity of self-consciousness and objectivity. This unity is 
not contained in Absolute Knowledge [as if it were distinct 
from it - Tr.]; rather it is Absolute Knowledge and nothing 
further. The "world," which presented the concrete totality of 
objective beings and which signified the "negativity" of con­
sciousness in the history of Life, no longer has the same mean­
ing; the world also is no longer that "element" of Life which 
displays and brings itself forth as had been the case with the 
history of Spirit (see p. 294). The world has been sublated into 
knowledge and has become knowledge that knows itself. Con­
sciousness must now "manifest" itself in such knowledge. Con-
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ceptual knowledge (begreifendes Wissen), the "concept," will now 
be characterized as an "element" of Spirit in the same sense 
which this term possessed before. The concept has "become 
the element of existence" (PhG, 602; 486); through the concept 
Spirit has gained "the pure element of its existence" (PhG, 609; 
490). The decisive characteristics of the "world" are now trans­
ferred to the "concept." These are the objectivity known to 
self-consciousness and which together with self-consciousness 
constitutes a totality, actuality, or "all reality." Absolute Knowl­
edge is not a mode of being within or beyond the world, but 
is the being of the world as manifested and developing in its 
full truth. (For a more detailed account of Absolute Knowl­
edge, the reader should refer to my discussion of the last 
sections of the Logic in the first half of this work.) 

When Hegel now describes the "shape" through which Spirit 
as Absolute Knowledge becomes actual as "science" (PhG, 603; 
486), science here means the truth and actuality of the totality 
of beings. This truth and actuality in turn is essentially one of 
knowing and being known. For Hegel there is necessarily only 
one science, namely philosophy. Hegel further assumes that as 
the totality of beings exists for philosophy, namely via the unity 
of knowing and the known, so it is also in truth and actuality. 
First, in philosophy and only through philosophy does the 
totality of beings manifest and actualize its truth and actuality. 
In the course of the Phenomenology of Spirit, the ontological 
concept of Life and its process of cognition had been at the 
center of this totality in all concreteness and fullness. Now, 
however, they are sublated into the Absolute Knowledge of 
science, and on this basis it becomes possible to bring the 
historicity of Life t� a standstill in the most curious fashion. 
Without going into the conception of philosophy underlying 
Hegel's concept of Absolute Spirit, let me discuss briefly the 
specific relation between Absolute Spirit and its history. 

Already the development of the concept of Absolute Spirit 
out of the history of Life and Spirit should have made clear 
that ontologically Absolute Spirit is "dependent" on its history. 
Insofar as Absolute Spirit is "all reality," in this form true 
"appearance" and "existence" are essential for it, but insofar 
as it can be an existing actuality only for a consciousness which 
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itself is there, Absolute Spirit is what it is only when it has 
become conscious of itself and is known as it is in truth. "But as 
regards the existence of this concept, science does not appear 
in time and in the actual world before Spirit has attained this 
consciousness of itself" (PhG, 603; 486). Such knowledge, how­
ever, can be first attained through the history of Life and Spirit: 

As Spirit that knows what it is, it does not exist before, and no­
where at all, till after the completion of its work of compelling its 
imperfect shape to procure for its consciousness the shape of its 
essence, and in this way to equate its self-consciousness with its con­
sciousness. (PhG, 603; 486) 

The internal process of movement intrinsic to the ontological 
concept of Life is crucial for this last shape of Spirit as well. 
Spirit never is as it exists immediately but becomes what it is 
only at the end. For Absolute Spirit the process of becoming is 
essential; indeed Absolute Spirit is no other than this process. 
"This substance ... which is Spirit is the process of its becoming 
what it is in-itself' (PhG, 605; 487). In the same sentence Hegel 
again refers to the specifically historical character of this becom­
ing, for he defines this process as "a becoming that is reftected­
into-itself." This is a process of becoming which sustains itself 
through knowledge of what has become, while at the same time 
relating itself to it, a process of becoming which returns from 
each individual shape of existence back to the unified subject 
of this movement which sustains them all, and which compre­
hendingly "mediates" each form with the preceding one. 

Because it is dependent on this becoming, Absolute Spirit 
must contain time within itself (we define more closely this mode 
of "containment" later). What it is "in-itself" must be mani­
fested through time. Absolute Spirit is distinguished "into time 
and the content or into the in-itself' (PhG, 605; 488). In the 
ensuing discussion concerning this distinction between time 
and the in-itself, however, Hegel no longer returns to the 
concept of time and instead ascribes the role which had pre­
viously fallen on time to the "subject": "Substance as subject is 
charged with the at first only inward necessity of setting forth 
within itself what it is in-itself; of exhibiting itself as Spirit" 
(PhG, 605; 488). This means that only substance as subject is 
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distinguished into time and in-itselfness, and insofar as it is 
subject, it is itself in time. Hegel thereby rearticulates the in­
ternal connection between time and "true actuality" (p. 303). 
The "form" of time as an experience of "pure freedom against 
the other" can be appropriated only by a reality which mani­
fests itself as free equality-with-self in all otherness and which 
thus sustains itself throughout the varieties of its movement, 
therebv relating back to itself. Only the actual, which in truth 
always only brings itself forth, and which is the true subject of 
its process can have the "form" of time. 

Even if this intrinsic historicity of Spirit is preserved in the 
final shape it assumes, Absolute Spirit, by contrast, if it is to be 
the Absolute in truth, cannot be surrendered to such historicity, 
in the sense that what it is in-itself would first become in history. 
Precisely, if history belongs to the Being of Spirit, there can be 
no point in history at which it is not already in-itself However, 
it is not the in-itselfness of history which takes place in time 
but its for-itselfness, namely, its becoming what it had always 
already been. History is its own story in a distinguished sense; 
history is the process in which it manifests and displays itself, 
a pure process of showing itself. Spirit lets itself happen as 
history; it is and remains the subject of history. It always lies at 
the foundation of history, and it takes place in history as this 
foundation. It retains this process in its power and relates itself 
to it. I have emphasized numerous times that the various 
"shapes" in which Life actualizes itself in history were to be 
understood only as "moments" of an already present unity and 
of a general structural whole, on the basis of which alone the 
variety of shapes could develop. "Only the whole possesses true 
actuality" (PhG, 513; 413). The whole, namely Spirit, becomes 
truly a whole and thereby truly actual only as Absolute Spirit 
and via Absolute Knowledge. Thus the true "subject" of history 
is not only Spirit as such but also Absolute Spirit; as the last it 
is also the first. The entire history of Spirit thereby comes to 
possess the same character of movement which Hegel had 
earlier ascribed to the "organic" process: 

Necessity is concealed in what occurs and first shows itself at the 
end, in such a way, however, that this end shows that it had been 
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also the first. The end shows its priority in that at the end of the 
transformation which is effected by action nothing emerges besides 
what had already been there. (PhG, 196) 

This type of movement is true of the history of Spirit in a 
special sense, for it is only the totality of beings which can occur 
through such a process, and because, as we will see shortly, this 
"necessity" is only a form of Absolute Knowledge which "con­
ceals" itself qua necessity. 

Historicity is brought to a standstill on the basis of historicity 
itself, insofar as only the absolute which is always in-itself man­
ifests itself in history and is the first and last [subject - Tr.] of 
this process. Viewed from the standpoint of Absolute Knowl­
edge, the concealed necessity of history is no other than the 
transparent freedom of Spirit. Spirit knows that nothing can 
happen to it in history such as to endanger its being-by-itself. 
Thus it lets itself go into history: "This release of itself from the 
form of selfhood is the supreme freedom and appearance of 
itself, namely, knowledge" (PhG, 610; 491). Precisely because 
Spirit which occurs in history does not have "the form of itself" 
but is continuously present in otherness, it reveals and protects 
its freedom and is thus first freely what it is intrinsically. History 
is at once the externalization and interiorization of Spirit, as 
self-externalizing letting-go of what it actually is. And it is 
through this letting-go that it displays and brings about its 
power and freedom. 

"History" thus possesses an unusual double meaning [in He­
gel's work - Tr.]: on the one hand, as the self-manifesting 
and self-producing of "substance," it is the "actuality, truth and 
certainty" of Spirit; on the other hand, as the manifestation of 
Spirit "in the form of its free and contingent happening" (PhG, 
61 O; 492), it is the externalization and existing extemality of Spirit. 
This double meaning is given its sharpest formulation through 
those fundamental determinations (Wesensbestimmung) of his­
tory which close the Phenomenology of Spirit. Here one finds that 
the two tendencies, one of which emerges out of the Idea of 
Absolute Knowledge and leads to the standstill of historicity 
and the other which emerges from the ontological concept of 
Life and leads to the continuation of historicity, are forced 
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together. The concept of history which has evolved along this 
internal dualism remains influential throughout the entire sys­
tem of Hegelian philosophy; indeed it proceeds to influence 
the post-Hegelian discussion on the problem of historicity and 
is still alive in Dilthey's work. Let me give a brief interpretation 
of this concept of history. 

The course of the Phenomenology of Spirit can be divided into 
the history of Life on the one hand and the history of Spirit 
on the other. Both in turn build a unity in motion. In the 
course of the history of Life, on reaching the stage of self­
consciousness, Life actualizes itself as the "universal medium" 
and the "all-present substance" of beings. It thereby also con­
stitutes beings as its "world." The "spiritual world" is the ac­
tuality which comes about in this process and which unifies 
"self and being," action and the fact of the matter, conscious­
ness and objectivity. As the actuality of Life, the former is also 
a process unfolding between for-itselfness and being-for­
another; the history of self-consciousness in turn unfolds along 
the dichotomies of objectification and its overcoming, exter­
nalization, and interiorization (Erinnerung). 1 In this process 
Spirit emerges out of its immediate existence into complete 
truth and certainty. It reaches this stage because it becomes 
"all reality" and fulfills itself as Absolute Knowledge in all 
reality. Insofar as the being of Life is also a spiritual one, the 
subject and substance of this process remain the same from 
beginning to end. The entire history of Spirit is only its process 
"of becoming what it is in-itself'; as a becoming which is "re­
flected-into-self," this is also truly historical (PhG, 605). Spirit 
as a whole will first become what it is only as history, namely, the 
totality and reality of Absolute Knowledge. "The movement of 
carrying forward the form of its self-knowledge is the labor 
which it accomplishes as actual history" (PhG, 606; 488). In this 
sense the totality of beings qua Spirit, constitutes history. 

Insofar as "actual history" is the process of the totality of 
beings, being as immediate objectivity for a consciousness or 
as being-for-another which is being in the broadest sense of 
the word, namely being as extended in space, is also drawn 
into this process. Such being is "nature." Already in the "System 
Fragment" of the Frankfurt period, "nature" was defined as a 
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"moment" of Life ( cf. p. 215), and as a reality that by itself 
"distinguishes" itself from the being of Life, subsequently con­
fronting it as an ontologically appropriate Life form. It had 
been the achievement of "observing reason" to overcome this 
aspect of nature as a mere thing and to recognize and com­
prehend it as a form of Life. 

Nature, however, is not itself a stage or a "shape" within 
history; rather, as an ontologically appropriate "moment" of 
Life, it is a "presupposition" of Life and history. Life, when it 
is in movement, is always also "nature." It can take place only 
with, against, and within nature. Thus, alongside the actual 
history through which substance becomes self-consciousness, 
one must also ascribe to nature its own process of becoming in 
which substance is set into process in the from of being-for­
another, as determinate "being."2 Yet this cannot mean that 
the unified totality of beings is thereby divided into two inde­
pendent modes of being, because the ontological concepts of 
Life and Spirit, as processes of movement, both encompass for­
itselfness and being-for-others, self-consciousness and "being." 
At first, the two essential moments of the concept of being 
seem distributed according to the traditionally defined spheres 
of being: being-for-another, which is implicit being, has the char­
acter of nature, as "immediate being that is alive," as "deter­
minate being" in space, whereas the self(-consciousness) which 
is for-itself develops through a process "reflection-into-self " of 
self-consciousness, of the "pure self " in time (PhG, 610; 492). Yet 
both modes of being and movement are united in the totality 
and unity of the substance existing as subject. This is Spirit 
which is actual and manifest, which is nature as well as self­
consciousness, and which through its own history transforms 
an intrinsically ahistorical nature into unity with history. This 
is accomplished in that Spirit recognizes and comprehends 
nature as a form of its existence and lets it become its "world." 
In truth, therefore, nature is the sublation and dissolution of 
its own immediacy, of its own thinglike quality. Nature is the 
"eternal externalization of its continued existence and the 
movement which reinstates the subject" (PhG, 610; 492). 

It becomes clear that it is by no means Hegel's intention to 
place nature besides history as a distinctive mode of being and 



314 

Ontological Concept of Life 

motility. The issue is far more complicated. To begin with let 
us distinguish two concepts of history. On the one hand, history 
refers to the process of the totality of beings as Spirit; as such 
it is the unity in process of "living immediacy" and of becoming 
what is "reflected-into-self." Nature is drawn into history and 
becomes historicized from within. On the other hand, history 
signifies only the becoming of self-consciousness that is "re­
flected-into-itself," and in this case nature is always the given 
for a self-consciousness which in the course of its movement 
distinguishes itself from it. This double meaning of history, 
which on the one hand refers only to one process of movement 
alongside the other, and on the other, to the two processes as 
whole, is the true problem of historicity as it develops after 
Hegel, namely, how to present history as one of the two modes 
of becoming which at the same time encompasses both modes. 
This issue becomes the central problem of the theory of his­
toricity with Dilthey. But this implies that the epistemological 
separation of the sciences into the natural and the human 
(Geisteswissenschaften) from which Dilthey himself proceeds is to 
be questioned. 

Hegel offers a solution to this problem insofar as for him 
the "living and immediate becoming" is sublated into the "pro­
cess of becoming which is reflected-into-itself" in the course of 
the history of Spirit as a whole. Both modes of becoming are 
forms of the externalization of Spirit as a whole, but in the 
course of the history of Spirit the externality of nature is si­
multaneously taken back and led over into the "form" of self­
consciousness. However, viewed as the history of Spirit in its 
entirety, this "becoming-reflected-into-self " is still a form of 
externalization, a mode of becoming in otherness; this process 
is also a coming-to-itself of Absolute Spirit, its own recollection 
of itself. In conclusion, Hegel once more puts forward this 
inner dualism of Spirit, namely, of being-in-itself on the one 
hand and externalization and recollection on the other, essen­
tially and estrangement. 

Viewed from the standpoint of Absolute Knowledge, which 
is the true actuality of Spirit, its own history appears as the 
"process of its becoming reflected-into-itself," as "sacrifice" and 
as "externalization." Indeed this is a process of letting oneself 
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go freely into otherness, into objective existence and the course 
of events, for actual history is nothing but a "succession" of 
actual forms of the "world." They all exist "in the form of true 
and contingent happening," of an external and objective exis­
tence, extending itself as "space" (PhG, 610; 492). None of 
these forms, none but the last one, which concludes and sub­
lates them all, is in the "form" of Absolute Knowledge and 
manifests the pure "form of itself." Insofar as this succession of 
the various actual shapes of Spirit presents the essential negation 
of the omnipresent and absolute self-equality of Spirit, time is 
the real dimension in which history is externalized: "History is 
a conscious, self-mediating process - Spirit emptied into 
Time" (PhG, 610ff; 492ff). So long as Spirit is in the form of 
successive and real shapes, and is thereby divided into past, 
present, and future, at one and the same time it is no more and 
not yet. It is thus never wholly itself and yet is always by-itself. 
On account of this "nothingness" based on the "form" of time, 
for Absolute Spirit time is necessarily negative. In the same 
passage Hegel names it "the negative" or "negativity" (PhG, 
610; 492). 

However, the becoming as well as the sublation of Spirit takes 
place via this negativity and externalization and only through 
it. The process of "externalization is thus the externalization 
of itself; the negative is the negative of itself " (PhG, 611; 492). 
It has often been emphasized that the fundamental nature of 
the history of Spirit is formed through the interdependence of 
externalization and recollection, objectification and its over­
coming (pp. 31 Off.). The specifically historical relation between 
these moments can now be defined more precisely: "As its 
fulfillment consists in perfectly knowing what it is, in knowing 
its substance, this knowing is its withdrawal into itself in which it 
abandons its outer existence and gives its existential shape over 
to recollection" (PhG, 611; 492). The fulfillment of Spirit im­
plies the abandonment of its "existence" to the perishing of every 
objective form of its being, to the "disappearance" of each actual 
"realm of the world," for every such realm is intrinsically one 
of externalization and objectification. The endpoint of its with­
drawal into self, the dimension of "re-collection" is at first only 
the pure inwardness of "consciousness," of what it is still as 
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"the absolute negation" of all objective being, namely a pure 
for-itselfness, the "right of its self-consciousness" (PhG, 611; 
492). As the (negative) dimension of mere inwardness, this 
right is at the same time the (positive) dimension of inwardizing 
(Verinnerlichung), the realm of true "recollection" (Erinnerung). 
Hegel now analyzes the double meaning of the concept of 
Erinnerung so essential to historicity. 

The "existence which has disappeared," the "realm of the 
world" which has perished, are not lost in the "night of self­
consciousness" but rather are preserved and sublated by it. 
The power of time as "pure freedom against otherness" be­
comes effective thereby: Spirit which exists in time, precisely 
because time is the "form" of its actuality, cannot let go of the 
past shapes but retains and preserves them in itself and me­
diates its present with them in full knowledge (p. 302). The 
very character of time which makes it an element of external­
ization at the same time contains the possibility of recollection 
as interiorization and the overcoming of externalization. When 
Spirit returns from the perishing realm of its world to the 
"night of self-consciousness," it finds there the recollected form 
of its external, perished form. Only and first now does this 
existence become accessible to the true knowledge of self-con­
sciousness; only and first now can it know and grasp it in its 
truth, "first now" because each externalized existence in this 
form constitutes the essential limit which cannot be overcome 
by the form of knowledge implicit in this externalization. Only 
the perished but recollected shape of existence can serve as 
the basis for the interiorized, recollected shapes of Spirit. This 
is then the true knowledge of its having been once, it is an 
"existence," "reborn of knowledge" (PhG, 611; 492). So long 
as Spirit exists in a realm of the world that is simply there, it 
exists in externalization. Its self-knowledge is also caught in this 
externality and cannot reach its essence and truth. Only 
through the perishing of this external form will this knowledge 
be set free and the form of objectification finally overcome. 
Only the recollected Spirit is free by-itself and for-itself and 
can give birth to a new existence out of its true self-knowledge. 
Thus recollection becomes a real process of interiorization and 
"in fact the higher form of substance" (PhG, 611; 492). 
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This claim provides the ultimate justification for the context 
of relations noted throughout the Phenomenology. In the course 
of the history of Spirit, each successive shape always necessarily 
emerges out of the perishing and recollection of the preceding 
one; the succeeding "world" is always necessarily based on the 
recollection, knowledge, and truth of the previous one. The 
discovery of recollection as an ontological feature of Spirit is 
the final proof of the ontological history of Spirit. After Hegel, 
this concept of recollection as it is internally linked to the motif 
of transient worlds becomes a leading theme of the theory of 
historicity. It assumes a central place in Dilthey's work as one 
of the central categories of Life. 

So far, only the relation of recollection to the externalization 
preceding it has been defined. We must now discuss its relation 
to the form of existence succeeding it as well. The recollected 
Spirit, which in the inwardness of its consciousness knows the 
truth of its having-been, must bring forth a new form of ob­
jective existence out of this knowledge, for it can exist only via 
the "manifestation" of itself, via outward disclosure, via exter­
nalization (p. 279). All that exists as simple inwardness is merely 
"essence" but not yet actuality. Spirit, however, is "true actual­
ity." The recollected memory is like a short stretch of "night" 
between the "days" of Spirit, caught between a world that is 
perishing and one that is being born. A new existence will 
emerge out of this sublated form: "A new world and shape of 
Spirit" (PhG, 611; 492). Precisely this new shape, however, once 
more will be subject to the essential law of historicity which is 
that of being merely an instance of immediate externalization. 
In it "Spirit has to start afresh to bring itself to maturity as if, 
for it, all that preceded were lost and it had learned nothing 
from the experience of previous Spirits" (PhG, 611; 492). "But 
recollection has preserved it"; thus Spirit proceeds from one 
shape to another throughout its history, always enriching and 
fulfilling itself more adequately. Recollecting itself, it always 
absorbs more of itself from externality until it reaches complete 
perfection in the true and pervasive presence of the memory 
of Absolute Knowledge. "The realm of Spirit which is formed 
in this way in external existence constitutes a succession in 
which one Spirit relieved the other of its charge and each took 
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over the empire of the world from its predecessor" (PhG, 611; 
492). This succession, however, does not fall into chaos in time; 
rather it is preserved in time such that existing in time it can 
"obliterate" time itself. 

We can now understand that sentence with which Hegel 
concludes his characterization of history: "Their goal is the 
revelation of the depth of Spirit and this is the absolute concept" 
(PhG, 611; 492). The goal is to reveal the truth of the totality 
of beings via the concept of comprehending Spirit and to show 
the existence of this truth to be such a concept and such com­
prehension. The revelation, however, of what beings are in 
their "depth" can occur only through their externalization; this 
means that the "sublation [not only] of their depth but also of 
their extension," of their form of existence in "negativity" and 
in the expansion of living space as objectification, is required; 
but this externalization as well must be sublated through time 
that recollects and that is recollected. "That this externalization 
exteriorizes its own self, and just as it is in its extension so it is 
equally in its depth, in the Self" (PhG, 612; 493) that Spirit 
can recollect itself only as externalized and can become time 
only in space - these are the conditions of possibility of re­
vealing its depth, of its reaching communion with itself (Beisich­
selbstsein). History, as a process that essentially recollects itself in 
its externalization, is the condition of the possibility of the 
existence of Absolute Spirit, "the actuality, truth and certainty 
of its throne" (PhG, 612; 493). And history here does not mean 
the mere succession of the various shapes of the spiritual world 
"in the contingent form of appearing existence" but signifies 
history that recollects and has been recollected, history which 
knows itself and which is known, in short "history as compre­
hended" (begriffene Geschichte) (Ibid.). 
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Fundamental Definition of 
Historicity as Presented in 
Dilthey's "The Construction of 
the Historical World in the 
Human Sciences" 

With the foregoing analysis we have clarified the context of 
relations through which Hegel discovered and developed the 
dimension of historicity. This analysis should at least allow one 
to recognize that this context constitutes the presupposition of 
the current philosophical theory of historicity. The interpre­
tation presented should have justified the claim made at the 
beginning of this work that the question of the ontological 
character of historicity requires a critical evaluation of Hegelian 
ontology. 

The ontological concept of Life is the central one around 
which the problem of historicity unfolds in Hegel's work. This 
concept does not just circumscribe a specific mode of being or 
a specific region of beings; rather it orients the very meaning 
of Being in a certain direction which then remains decisive in 
the development of post-Hegelian theories of historicity. 

For Dilthey, as a "fundamental fact," "Life" is a category 
behind which we cannot regress; it is "not only the beginning 
point of the human sciences but of philosophy as well." 1 As the 
"universal medium" and as the "all-present substance" of 
beings, Life in its historicity becomes a problem. In the history 
of Life, actuality itself - and this means "nature" as well as 
the "timeless" truths and laws of Spirit - is realized. As this 
actualizing totality and substantiality, historical Life becomes 
the "beginning point" of philosophy and the "medium" (die 

Mitte) of beings. From the start the philosophical investigation 
of historicity, thus defined, is not a philosophical "discipline," 
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a "philosophy of history," or a "philosophy of Life" (Lebensphi­
losophie), but rather a foundational framework for philosophy 
itself. Thus, in the deepest meaning of Hegelian ontology, 
Dilthey discovers the ultimate goal of his own investigations. 
Hegel "has introduced into the actual self the conceptual uni­
versal and even the entire lawfulness of Life itself. This is the 
point where he goes against the whole previous history of 
human thought."2 In Hegel's philosophy "the abstract concept 
of humanity and the natural system of the human sciences 
were fully dissolved into the historical process."3 

Yet the crucial point is not just the fact that the ontological 
concept of Life in its historicity becomes for Dilthey as well as 
for Hegel the beginning point of philosophy; rather it is the 
way in which this takes place. In order to clarify how this 
applies to Dilthey, let me formulate some crucial aspects of 
Dilthey's concept of historicity. I believe that the justification 
for these formulations and selective citations has been already 
provided.4 

1. Historical being is the being of Life. The analysis of his­
toricity must lead back to an analysis of historical Life: "The 
context of history is that of Life itself." The concept of history 
is "dependent" upon that of Life (VII, 26lff). 

2. "Historical Life" is only "a part of Life in general" (VII,
131). It is human Life; it is "a context encompassing the human 
species" (Ibid.). 

3. The being of human Life is historical; historicity is the
essence of human beings. "The single individual who exists as 
individuality resting upon itself is a historical being" (VII, 135). 
The "categories of Life" are the "categories of history" (Ibid., 
362). 

4. As an ontological determination of human Life, historicity
defines itself as a specific kind of process. "The I, the soul are 
atemporalities which have been added on. We know, however, 
none but as process" (VII, 334). 

5. Historicity as process is characterized by the "overcoming
(Aufhebung) which goes beyond the transcendence of subjectiv­
ity and objectivity" (Ibid., 333ff ). Historical being occurs as the 
unity of I and world, self(-consciousness) and objectivity. The 
"external world" is only "a relation contained in Life itself"; 
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its "reality consists only in this relation to Life" (Ibid., 332). 
The world can exist as actuality only as the "externalization" 
(a "manifestation") of Life. Historical Life is the universal me­
dium through which all being is encountered as "actual" and 
through which it attains its "meaning and significance" (Ibid., 
291). History is a context "encompassing" both Nature and 
Spirit. 

6. As a process, historicity is characterized through a specific
kind of "temporality." The togetherness and unity of Life "is 
determined through time" (VII, 229). The world of historical 
Life exists and is actual in each case only as the world of a past 
historical form of Life. The future of every historical present 
is based on the past which sustains itself as actuality. 

7. Historicity as process is defined through the specific mode
in which Life behaves within and toward this temporality, thus 
relating itself to it (VII, 238). Closely observed, this self-relating­
to is an act "which extends itself to its realization" (VII, 231 ). 
Historical Life presents the process of reabsorbing into itself 
and holding unto the past as "recollection." This is the "turn 
inward from the given historical world of an earlier stage" 
(Ibid., 271) and at the same time the sublation of the past 
through "constant transformation" (Ibid., 244). Interiorization 
and externalization are basic characteristics of the historical 
process (Ibid., 2 l 7ff ). 

8. Throughout these characterizations, historical being is
understood as spiritual being, the historical process as a spiritual 
process, and the historical world as a "spiritual" one. 

The Hegel interpretation presented in this work should have 
made clear the degree to which the basic historical categories 
of Life in Dilthey's "philosophy of Life" point back to Hegel's 
ontology. In the definition of historical Life as "spiritual activ­
ity" and of historical reality as a "spiritual world," all these 
categories come together. Viewed from within the Diltheyian 
problematic, this claims appears to make sense at first even 
without reference back to Hegel's essential characterization of 
historicity. For Dilthey, who began with the attempt to delimit 
the foundations of the human sciences in opposition to the 
natural ones, Life and its ontological character have become 
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problems precisely in contrast to nature and to natural science. 
Thus, for Dilthey, questions pertaining to the problem of Life 
are necessarily translated into questions about the essence of 
Spirit and of the human sciences. 

Nonetheless, this aspect of the issue alone does not do justice 
to the problem. It is well known that Dilthey, in the course of 
his investigations, was forced to overcome the original distinc­
tion between the natural and the human sciences. History no 
longer remained a process confined to one region of being 
alone, juxtaposed to nature as the other, but nature itself was 
drawn into the historical process of Life itself. Indeed, for 
Dilthey the final problem was "the unity of both worlds." His­
toricity thereby ceased to mean one mode of the being of Life 
among others, just as historical being ceased to signify only 
one mode among many others, and came to stand for that 
mode of being which first realized actuality as such. In refer­
ring to this full ontological concept of Life, however, Dilthey, 
without any questioning, continued to use the category of 
"Spirit." "Spirit" was no longer juxtaposed to "nature" as an­
other mode of being; it came to encompass both nature and 
history in the narrow sense. This encompassing being, how­
ever, meant precisely the being of historical Life. But then the 
question arose: What were the characteristics on the basis of 
which one could define the full being of Life as Spirit? 

This question, which would have necessarily led to a con­
frontation with Hegel's basic understanding of historicity, was 
not explicitly posed by Dilthey. When Dilthey contrasted his 
basic concept of Spirit to that of Hegel's (VII, 146ff), he did 
not take his bearings from the original and fully developed 
concept of Spirit in the Phenomenology of Spirit. Instead of ori­
enting himself toward Hegel's original and basic understanding 
of historicity, he turned instead to the concepts of Spirit and 
nature, themselves suppressed and made derivative by Hegel, 
as found in the Encyclopaedia of the Philosophical Sciences and the 
Lectures on the Philosophy of History. Dilthey argued that the 
dichotomy intrinsic to history for Hegel, which meant at once 
interiorization and externalization, actuality and truth, as well 
as the appearance of the "objective existence" of Spirit, led to 
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two concepts of history (see p. 314). It is unfortunate that the 
entire post-Hegelian discussion of historicity has primarily ori­
ented itself toward this secondary and derivative concept of 
history in Hegel's work, because this no longer presents the 
process of movement of Spirit as a whole but one of its aspect 
alone, which was later described by Hegel himself as "world 
history." As Hegel clearly states in his introduction to the Lec­
tures on the Philosophy of History, "This history is only the ap­
pearance of reason, one of the special shapes in which it 
manifest itself, a copy [Abbild] of the original image [Urbild] 
which presents itself in [the medium of] a special element, 
namely as peoples."5 Only the Phenomenology of Spirit and in a 
different way the Logic provide the subject which appears in 
this process of appearing, the original image of this copy. This 
subject is none other than the inner historicity of Spirit or the 
"eternal" occurrence of the "concept" as true history. 

When Dilthey defines the full being of historical Life as 
"Spirit" and its complete process of development as a spiritual 
one, this signifies the thorough orientation of historical Life 
and of the historical world toward the Being of Spirit. But this 
interpretive tendency has its ontological justification in Hegel's 
work and there alone. 

This treatment of historical being as spiritual being, however, 
for its part presupposes that historicity is adequately concep­
tualized and preserved by the concept of Spirit. Originally, for 
Hegel "Spirit" referred to a specific form of motility, namely, 
to that in-and-for-itselfness of cognizing being, of "self-con­
sciousness." Hegel defines historicity as that exceptional mode 
of the self-relation of self-consciousness to its own motility. In 
expounding the fundamental character of historicity, Dilthey 
also has in view this self-relating form of Life which represents 
at the same time a form of cognition. "Interiorization" and 
"externalization," the preservation and overcoming of the past, 
the "development" of the future "on the basis" of the past, the 
"self-containment" of possibilities - all are modes through 
which self-consciousness relates to itself in knowledge and cog­

nition. Precisely in and through historicity, does the internal 
unity and wholeness of Life become a unity and wholeness of
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knowledge alone. Such knowledge determines the act1v1ty of 
historical Life. Life becomes Spirit through its historicity and 
insofar as it is historical. Thus Dilthey formulates the principle 
which most closely ties him with Hegel's views: "Spirit, however, 
is a historical being" (VII, 277). 



Notes 

Introduction 

1. Marcuse cites Wilhelm Dilthey, Der Aufbau der geschichtlichen Welt in den Geisteswissen­
schaften, in Gesammelte Schriften, B. Grothuysen, ed. (Leipzig and Berlin: B. G. Teubner
Verlag, 1927), vol. 7, 131. All future references to Dilthey in the text are to this edition. 
The Roman numeral following the citation indicates the volume number, and the
Arabic the page (emphasis added).

2. By Hegelian "ontology" we mean Hegel's thesis on the meaning of Being in general
and his systematic exposition and explication of this through the unfolding of various
modalities of being.

3. Among the older Hegel interpreters, J. E. Erdmann most consistently pursues this 
original ontological problematic (see especially Grundriss der Logik und Metaphysik, 1841 ). 
Trendelenburg recognizes the central significance of movement (Bewegung) and places
its analysis at the head of the treatment of the individual categories of the Logic (Logische
Untersuchungen, 2nd edition, 1862, IS., 14lff ). For him "movement is the activity of
mediation which is common to thought and being" (Logische Untersuchungen, l, 140).
Movement is "the act" which "in virtue of being fundamental penetrates all thought
and being in the same manner" (Ibid., 152). But Trendelenburg gives no definition
of movement as a form of being, and actually he cannot do so because he understands
movement as a simple "fact" "which belongs to" and "which is connected with" thought
and being. Trendelenburg maintairn, that an adequate definition of movement is 
impossible because movement is "simple in-itself"; "therefore it can only be intuited
or identified but not determined or explained" (Ibid., 150). But precisely Hegel's Logic
decisively refutes this assertion. The more recent Hegelian interpretations, insofar as 
they concern our problem here, are referred to at revelant points in the text. At this
point only Ernst Mannheim's Zw Logik de1 konkreten Begriffs (1930) should be men­
tioned, a work that in our opinion has been too little appreciated. Mannheim attempts 
to include the concrete acti, it) of the comprehending human being within the concept
of the "concept," and to unfold the categories of the Logic as modes of comprehending
activity. "Thought is a modality of being in the ,erbal sense, and thereby of activity." 
"The concept, in its proper sense, is that rclauon t? an object, be it in appropriate or 
inappropriate manner, which i� constituted as imagmation, or consciousness, etc." (Zur 
Logik des konkrelen Begriff1, 3) But what makes_ the construc_tion of this "concrete logic,"
once embarked on, so ineffective is twofold·_ first, �[an�he1m presupposes an ordering
and significance of the categories ol Hegelian logic d1ffe_r�nt from_ the Hegelian one 
- a point not discussed b, him. Second, problems of trad1t1onal logic, and particularly 
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the doctrine of judgment, cannot be forced on this other dimension, which has a 
completely different ground and on which Mannheim wants to base the Logic. 

Chapter 1 

I. In this context, "being" (das Sein) for Hegel always means being as determinate
(bestimmtes), as being there (da-seiendes), being here and now. When referred to in this
sense, it is always placed in quotes in the text. That is to say, it does not mean being
purely as being (als Seiendes; on ei /Jn). This concept and the difference between it and
Hegel's own understanding of being as what is (das Seiende al1 Se1endes) can be explicated 
only at a later point in this work.

2. F. W. J. von Schelling, "System des transzendentalen Jdealismus," Sammtliche Werke, K.
F. A. Schelling, ed. (Stuttgart and Augsburg: Y. G. Kotta'scher Verlag, 1858), 339. 
Marcuse abbreviates future references to this edition of Schelling's works as WW in 
the text. The Roman numeral following designates the division of the collected works,
and the second number following "Abt/." refers to the volume. Marcuse's citation
format is awkward and departs from the collected works itself where the reference 
proceeds as follows: In this case, "System des transzendentalen Idealismus," in Samtliche
Werke, Erste Abteilung, Dritter Band. 

Chapter 2 

I. Richard Kroner formulates Hegel's claim as follows: "The problem of knowledge
deepens and extends itself ... into the problem of lived experience (Erleben)" (Von 
Kant bis Hegel, vol. 2, 1924, 374). Hegel discovers not only that knowledge and ethical
willing "belong to transcendental consciousness, but that all lived experience, the
innermost concept of "actual life" belong to it as well" (Ibid.). 

2. We come back to this point in the context of the determinations of the concept (chs. 
11 and 15). 

3. The transformation of the transcendental unity of apperception into a "principle"
of Being was repeatedly emphasized by Schelling to be the turning point of post­
Kantian philosophy:

Precisely thereby subject and object would be truly thought of as pure principles, 
would be emancipated as true archais. Since this meant the rediscovery of the imme­
diate principles of being, it was for the first time possible for philosophy to abandon 
the empty subjective concept, through which it had hitherto attempted to mediate 
everything, and to assimilate once more the actual world into itself. Surely, this is the 
biggest transformation to occur in philosophy since Descartes. (WW 2, Abtlg. 2, 245. 
Emphasis added.) 

Schelling is here discussing the "philosophy of nature" in contrast to Fichte's Doctrine 
of Science. In the more recent Hegelian literature, the relationship of Hegel's concept 
of "absolute synthesis" to Kant's "transcendental synthesis" all too often is discussed 
from the standpoint of the epistemological and formal-logical problematic alone. 
Hegel's intention to attain a new concept of Being is thereby obscured (see Siegfried 
Marek, Kant und Hegel, 1917, 34ff). Adolph Phalen's book, Das Erkenntnisproblem in 
Hegel's Philosophie (Uppsala, 1912) shows to what point of emptiness Hegel's ontology 
can be formalized through a purely epistemological interpretation. 
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Chapter 3 

I. Nicolai Hartmann's article "Aristoteles und Hegel" gives a general outline of the
problem (Beitrage zur Philosophie des deutschen ldeali.smus, vol. 3, No. I, 1923). See also
the special investigation by Purpus Zur Dialektik des Bewusstseins nach Hegel, Berlin,
1908; and E. Frank, "Das Problem des Lebens bei Hegel und Aristoteles" (Deutsche
Vierteljahresschrift filr Literatur urui Gei.stesgeschichte, Vol. 4, 1927). 

2. In Die Grundriss zur Logik und Metaphysik (1841), J. E. Erdmann establishes the
relationship between absolute difference and the fundamental determination of being
as motility (para. 16). But the addition of temporal determinations like "first" and
"afterward" (being "first" is something else than what it actually is "afterward") can 
obscure the ontological character of absolute difference. Correcting his former usage, 
Erdmann subsequently speaks of the "eternal movement" of being as distinguished 
from its temporal genesis. 

R. Kroner presents absolute difference and its motility as the "archphenomenon" 
of Hegelian metaphysics. Because the absolute I 
finds itself ... in what is set over and against it, it appropriates the other and 
produces itself as the wholeness of itself. This movement is the absolute "arch pheno­
menon" .... This activity which returns to itself is not only the activity through 
which the I distinguishes itself from all others, but it is just as much the activity 
through which all that is other distinguishes itself from within - through which all 
becomes what is, namely being itself. (Von Kant bi.s Hegel, 2, 1924, 279) 
It is thereby established that the fundamental determination of Being is motility. 
"Being is itself only through this movement whereby it posits itself, juxtaposes itself 
to itself and then puts itself together again" (Ibid., 318). Kroner clearly explicates that 
this specific characterization of motility is rooted in the problem of "synthesis." 

In her book, System und Methode in Hegels Philosophie, Betty Heimann presents a 
"development of the concept as movement" and of "movement as concept" (45ff). She 
arrives at the concept of movement through a construction of the process of experience 
as "mediation" and "transition" between two stages of thought, one of which is the 
pure "inwardness of feeling," the other "the realized concept," which has taken back 
into itself the infinite manifoldness of the content of experience. Movement itself is 
then defined through ever new "dialectical" syntheses as the "unity of the external 
and internal aspects of temporal limits" (Sy1tem und Methode, 46), as the coming together 
and separation of beginning and end (Ibid., 4 7), as "the unity of reality and unreality," 
"of space and time," "of extension and non-extension" etc. I have not been able to 
comprehend the relationship of her constructions to those of Hegel's. 

3. The page numbers in parentheses until chapter 6, unless otherwise specified, refer 
to the first volume of the Lasson edition of the Logic 

Chapter 4 

I. "In this manner every being-there (Dasein) deter�ines itself to be equally another
being-there (also from the stand1:1oint_ of repr�sentatmn), such that there 1s no being­
there which would remain only ilSelf and which would not become an other" (L, I, 
105). The other is not "one that we merely happen to_ fin�, �n� it is not as if something
could also be thought of without it. Rather,_ some�hmg 1s '.,n-1tself the other of itself,
and its limit will become objective for something m Its other (E, I, 182, §92, Addition). 
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Chapter 5 

I. Erdmann formulates this particular sense of the category of "for-itsdfness" as "a 
polemical withdrawal into self" (Gruudriss dl'T Logzk u11d Metaphy,ik. §50, note 2).

Chapter 7 

I. According to Hegel, the complete identity of essence with its movement account� for
the genuine difficulty in the exposition of this dimension.

Essence as such is one with its reflection, and not distinct from its own move­
ment. ... This circumstance makes the exposition of reflection on the whole diffi­
cult. For one cannot actually say essence returns back to self, essence shines in itself, 
because essence is neither prim to nor withzn this movement, and the latter, in turn, 
has no foundation upon which it flows. (L, II, 67) 

2. The origin of these categories in the ontological concept of "Life" are demonstrated
in the second part of this work.

Chapter 8 

I. We can attempt to clarify the concept of "world" only in the second part of this 
work. 

Chapter 11 

I. According to the interpretation of this passage given by G. H. Haring, the univer­
sality of the concept is an "abstraction" from the "immediately given" self-consciousness 
of humans (Michelet and Haring, Historisch-kritische Darstellung der dialektischen Methode 
Hegels, 1888, 128ff).

2. What Hegel understands by "objectivity" and "objective" becomes clear in a passage
of the Encyclopaedia in which he also gives an interpretation of transcendental apper­
ception: "Objectivity" means the "in-itselfness" of things and of objects in general; 
"objective" determinations are determinations of the "matter itself" in contrast to what
is "merely thought by us" (E, I, 89, §41, Addition 2). 

Chapter 12 

I. Our interpretation of the "concept" in light of its character as principle agrees with
N. Hartmann's exposition which views the concept primarily as "the activation of an 
inner, proper tendency, pure activity, self-unfolding, self-realization" (Hegel, 1929,
259). 

2. Erdmann as well defines "individuation" on the basis of the character of the concept
as species: "The true specific difference is not posited by the observer. This lies in the
concept of the universal itself. It is intrinsic to the concept of 'animal' that it separates
itself into certain distinct kinds" (j. E. Erdmann, Grundriss der Logik und Metaphysik, 
1841, 150, Note 3)
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3. "The syllogistic laws of thought" are "ontological laws of dependence." "With Hegel
syllogism once more acquires the meaning once given to it by Aristotle: the universal
framework (Geriist) of the relations of Being" (Hartmann, Hegel, 264).

Chapter 13 

I. Objectivity, therefore, cannot be ascribed to the being of some individual, but
necessarily requires the totality of a self-enclosed "dimension" of beings, for no indi­
vidual being exists "without limitation and opposition." "Objectivity is only ... as
totality, as system. A totality having the character of immediacy is, however, a world of
objects, and the closer determinations of objectivity ... will expose the various relations
underlying every world" (Erdmann, Grundriss der Logik und Metaphysik, 191). N. Hart­
mann as well emphasizes that categories of objectivity are "world-categories" (Hegel,
269).

Chapter 14 

1. On the character of the "Idea" as movement and the definition of the immediate
Idea as "Life," see H. Glockner, "Der Begriff in Hegels Philosophie," 1924, 60ff.
[Heidelberger Abhandlungen zur Philosophie und ihrer Geschzchte, E. Hoffman and
H. Rickert, eds. (Tiibingen). - Tr.]

2. Further clarification of nonnatural temporality is given in chapter 24.

Chapter 15 

I. The sphere within which the exposition of the concept of Life unfolds in the Logic 
already makes it impossible to interpret this in terms of transcendental philosophy.
Here "cognition" is not an aspect of the discussion at all. The development of the 
originary and ontologically adequate relation between subjectivity and objectivity (Life
and world) precedes all epistemological investigation. [This passage appears in the
original in small print. It is made into a footnote such as not to interrupt the course 
of Marcuse's analysis. - Tr ] 

2. E. Frank, "Das Problem des Lebens bei Hegel und Aristoteles," 614ff.

3. Erdmann, op. cit., §16. 

4. That these claims hold only of truly "conceptual" "speculative" knowledge, that is,
of philosophy, becomes apparent through Hegel's exclusion of untrue modes of cog­
nition fro):IJ this discussion (mathematical knowledge for example) (L, II, 442ff).

5. In the Phenomenology of Mind Hegel introduces the formula that the concrete
existence of beings is an "immediately logical existence": "The concrete form, moving
itself, makes itself simple determinateness, thereby elevating it to a logical form, and
attaining essentiality. Its concrete existence is only this movement, and this is at the 
same time its immediately logical being·· (PhG, 45). 

6. Erdmann develops the nature of this "'unit)" precisely: 

Objective rationality is dri\'en by itself to become subje�tive, just as the subjective is
driven to absorb the objecti,e into itself To the dnve for knowledge on the part of 
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the subject corresponds, therefore, the drive for self-manifestation of objective ra­
tionality, and truth comes about only through this correspondence. (op. cit., §221) 

7. The unitv of the theoretical and practical Idea, action which is also knowing, is the 
crucial determination which enables the transition in the Phenomenology of Mind from
the Being of Life to that of absolute Spirit, and through which the Idea of Life is 
transformed into that of Spirit. This concept of activity that is also knowing is discussed
in greater detail in the second half of this work. 

Chapter 16 

I. In this sense Erdmann names the Absolute Idea "the totality of categories" or 
"simply the category" (op. cit., §227).

Chapter 18 

I. After Dilthey, R. Kroner was the first among the more recent Hegelian scholars to 
place this original framework of Hegel's philosophy once more at the center of atten­
tion:

Life is the totality, the highest object of philosophy, what Hegel later names 
Spirit. ... From the beginning Hegel's concept of the Absolute, which will be ex­
posed in the system, is conceptualized more richly than in the case of Schelling: 
historical life, the life of Spirit constitutes its most prominent content. (Von Kant bis 
Hegel, vol. 2, 145) 

Kroner also calls attention to the dimension of historicity preserved in Hegel's concept 
of Life: "In the concept of Life the subjectivity of reason is united with the objectivity 
of its activity; the ideality of thought is united with the reality of historical being" (Ibid., 
147). 

2. W. Dilthey, Die Jugendgeschichte Hegels und andere Abhandlungen zur Geschichte des 
Deutschen Idealismus, in Gesammelte Schriften, vol. 4 (Leipzig and Berlin: B. G. Teubner 
Verlag, 1921), 138ff, 14Iff.

3. T. Haering, Hegel. Sein Wollen und sein Werk, I 929, 539ff. 

4. Haering, Ibid., 539. 

5. See Haering's comment on this passage (Ibid., 541). 

Chapter 20 

I. All references to the Phenomenology of Spirit in this and the following chapters are 
to the edition contained in the Werke (Berlin, 1832). It is abbreviated in the text as 
PhG. The pagination of this edition of Hegel's works is preserved in the jubilaum­
sausgabe in 20 Banden, H. Glockner, ed. vol. 2, Phanomenologie des Geistes (Stuttgart:
Frommanns Verlag, 1932). I have consulted both the Baillie and Miller translations
of the PhG but have provided references only to the Miller translation. The first
number following PhG refers to the German edition, and the second, when provided,
refers to the Miller translation. See Phenomenology of Spirit, A. V. Miller, trans. (Oxford:
Clarendon Press, 1977); and The Phenomenology of Mind, J. B. Baillie, trans. (New York:
Harpe1 Torchbooks, 1967). 
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2. "Inorganic nature" means the entity that has not yet been absorbed and appropri­
ated by the "organization" of individuality. The opposite of "inorganic nature" is
"organizing nature," that is, "individuality." It follows that inorganic nature is the
totality of beings, juxtaposed to their individuality (already in the "Frankfurt System­
Fragment," "nature," as opposed to "organization" meant "all that remained," re­
mained, that is, over and against human individuality; see chapter 18).

3. See E. Frank, "Das Problem des Lebens bei Hegel und Aristoteles," op. cit., 614ff.

4. Marcuse is playing on the various meanings of "voraussetzen," "entgegen-setzen," etc.
Self-consciousness sets before itself (voraus-setzt; presupposes) what is opposed to it
(entgegen-gesetzt). Opposition is also a presupposition; when desire is transformed into
work, what is presupposed will be transformed by self-consciousness to satisfy its own
needs, and thus will be reposited. For further details, see Hegel's discussion of purpose
and teleology in the Logic, as explicated by Marcuse in chapter 13 - Tr.

5. This reference to Dilthey is not correct because the old edition of the Gesammelte 
Schriften, B. Grothuysen, ed. (Berlin, 1927-) and used by Marcuse throughout includes 
only twelve volumes. A volume 18 of Dilthey's Gesammelte Schriften was published in 
1977 with the title Die Wissenschaften von Menschen, der Gesellschaft und die Geschichte. 
(H. Jokach and F. Rodi, eds. (Gottingen: Vandenhoeck and Ruprecht, 1977)), but it 
is hardly possible that this is the edition meant by Marcuse. We have to assume that 
there may be a printing error in this reference and that perhaps instead of volume 
18 Marcuse meant volume 8 of the Gesammelte Schriften, which is entitled, Abhandlungen 
zur Philosophie der Philosophie (B. Grtithuysen, ed., 1931). -Tr.

Chapter 22 

1. In his book, Hegel, N. Hartmann writes that with this step the investigation moves
from "an epistemological analysis" to a different "level," because self-consciousness is
"from the beginning practical and active" (105). Yet this must not be interpreted as if
the "praxis" of self-consciousness coexisted alongside its "theory." Rather, as we will
show, the praxis of self-consciousness is in-itself always also "theory." In the unity and
totality of the ontological concept of Life theoretical and practical being are one.

2. Richard Kroner emphasizes that the conceptual necessity which leads Hegel to the
historicity of Life begins at that point when the ontological concept of Life replaces 
that of pure apperception of transcendental self-consciousness at the center of Hegel's
framework.
At that point when the I, the subject of experience, was no longer viewed abstractly 
as had been the case with Kant, Fichte, and Schelling, but the concrete content of 
the experience of this self was made the object of philosophical knowledge, the 
question arose as to what the relation of this content, experienced by the individual, 
was to that of humanity, i.e. to hi;lorical content. (Von Kant bis Hegel, vol. 2, 37. 
Emphasis added.) 
The most profound contrast between the Critique of Pure Reason and the Phenomenology 
of Spirit is articulated here. 

3. The totality, as an ontological feature of historicity,_ becomes a fundamental aspect 
of the historical process first with Hegel and remams unchallenged subsequently.
Within the ontological space of history, thi� totahty acquires t_he title of "worl�" and is 
placed at the head of all real comprehension of the ontological process of history. It 
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is referred to as the "ethical world" by Ranke and Droysen and as the "spiritual world" 
by Dilthey among others. [This passage appears in small print in the original, but in 
order not to interrupt the flow of the text, it has been made into a footnote - Tr.] 

4. The word Erfahrung in German, like experience in French, has the connotation of
both experience and experiment. The scient;fic attitude toward the world which ex­
periments with it is also a certain mode of experiencmg the world through experiments.
-Tr.

Chapter 25 

I. Throughout this chapter Marcuse, following Hegel, utilizes the double meaning of 
the word Erinnerung, which when divided into its prefix "Er-" and its root "-innerung" 
means an intensified process of inwardization or interiorization. In this sense recollec­
tion or rememberance is a process of absorbing back into the self, interiorizing again
what one has let go off. The terms recollection, and rememberance in English also
suggest a process of gathering together, putting into unity what has been dispersed.
-Tr.

2. When Marcuse is drawing attention to He gel's own identification of the term "being" 
with "determinate being," with being "here and now," he places it in quotation marks. 
See chapter I, note 1. - Tr. 

Chapter 26 

1 Dilthey, "Der Aufbau der geschichtlichen Welt in den Geisteswissenschaften," in 
Gesammelte Schriften, vol. 7, 131; 261. Emphasis added. 

2. Dilthey, "Die Jugendgeschichte Hegels," in Gesammelte Schriften, vol. 4, 249.

3. Dilthey, "Abhandlungen zur Philosophie der Philosophie," in Gesammelte Schriften, 
vol. 8, 126. Emphasis added.

4. The following citations [unless otherwise indicated - Tr.] all refer to "Der Aufbau
der geschichtlichen Welt in den Geisteswissenschaften," in Gesammelte Schriften, vol. 7,
and highlight only some of the most prominent points of the text.

5. G. W. F. Hegel, Vorlesungen uber die Philosophie der Geschichte, in Siimtliche Werke, G. 
Lassan, ed., vol. 8, 6. 



Glossary 

There is as yet no standardized English rendition of Hegelian and 
Heideggerian terminology. In preparing this glossary I have con­
sulted the most frequently used Heidegger and Hegel translations 
but have modified them (particularly in the case of Hegel) and 
have developed new terms as I saw fit to capture the essence of 
Marcuse's reading of Hegel and Heidegger. I have consulted the 
French translation of the present work by G. Raulet and H. A. 
Baatsch, which aP,peared as L'Ontologie de Hegel et la Theorie de l'His­
toricite (Paris: les Editions de Minuit, 1972) and the glossary pro­
vided therein. 

Anderssein 

Ansichsein 

an und for sich 

An-und Fiirsichsein 

Anwesenheit 

auffassen 

Otherness. 

Being-in-itself; sometimes implicit or poten­
tial being. See Marcuse's explanation of this 
term in chapter 4. 

Properly; considered in- and for-itself. 

Being-in-and-for-itself. 

Presence. 

To grasp; to comprehend. Marcuse plays 
on the etymological connotations of /assen, 
which means both to get hold of a thing 
and to seize hold of a point, an idea. The 
same is true of the English term "grasping," 
which means both seizing something and 
comprehending a point. See also begreifen, 
er/assen, and ergreifen, to which the En�lish 
word "grasp" is related. 
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aufschliessen 

ausschliessen 

Aussersichsein 

begegnen 

begegnetes Sein 

begreifen 

Bei-sich-selbst-sein 

To disclose, to reveal, to open up (usually a 
reflexive verb). Marcuse frequently plays on 
the various meanings of the term schliessen 
(to close, to shut, to finish) and the various 
derivations formed from it through prefixes 
like "auf-," "aus-," "ent-," "be-." 
See ausschliessen, entschliessen, and Schluss. 

To exclude. See entschliessen. 

Being-outside-oneself; being exterior to 
oneself. 

To encounter. 

Encountered being; beings one is immedi­
ately faced or confronted with. 

To grasp; to comprehend; to conceive. Mar­
cuse frequently explores the link between 
grasping something conceptually and grasp­
ing it physiec.Jly. Both beg;reifen and erg;reifen 
(comprehending; seeing the point) are re­
lated to Griff, and "grasp" or "grip" in En­
glish probably derive from the same Anglo­
Germanic root. 

To be by oneself; to be in communion with 
oneself (rarely). 

Bei-sich-selbt-sein-im- Being-by-oneself-in-otherness. 
Anderssein 

Beschaff enheit 

Bestand 

bestehen 

Bestimmtheit 

Constitution; character. 

Content; subsistence. 

To consist of; to remain; to persist; to sub­
sist. 

Determinacy or determinateness. Miller 
renders both Bestimmtheit and Be.stimmung as 
determination, but this is confusing. Bestim­
mung refers to the active process of deter­
mining, whereas Bestimmtheit is the passive 
state or condition of being determined. 
Marcuse explicates this distinction is a pas­
sage in chapter 19. 
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Bestimmtheiten 

Bestimmung 

Bewegtheit 

Bewegung 

Beziehung 

Dasein 

Determinacies. 

Determination (usually in a Hegelian con­
text); definition or characterization (in a 
general context). 

One of the crucial terms of the present 
work. Its literal rendition would be the dis­
position or propensity for being in move­
ment; the capacity of being in movement. 
Given the cumbersomeness of these loca­
tions, however, I have rendered this term 
throughout as motility, and sometimes as 
movement or as process of movement. The 
"motility" of beings and of Beirlg refers to 
the general process through which these be­
come what they are; and as Marcuse never 
tires of pointing out, for Hegel the motility 
of Being and of beings signifies a concep­
tual and a real process at once. Such move­
ment is both an epistemic event and an 
aspect of reality. The identity of thought 
and being is implied by the term Bewegtheit 
throughout. 

Rendered as motion to distinguish it from 
Bewegtheit. 

Relation; relatedness; connection. See Ver­
hiiltnzs, which signifies the creation of a rela­
tion between two beings as a result of their 
actively relating to each other; Beziehung 
has the more passive connotation of being 
drawn or brought together into a relation 
(be-ziehen: to pull or bring together different 
things). Although Marcuse himself does not 
clearly distinguish between these two terms 
in chapters 4 and 5, the contrast between 
them becomes most pronounced in chap­
ter 8. 

Rendered throughout as being-there. In the 
present work Marcuse uses Dasein in its He­
gelian rather than Heideggerian sense. For 
Hegel Dasein means a being that is immedi­
ately determined and which exists simply 
here and now. Miller translates Dasein as 
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Einzelheit 

das Einzelne 

das Entgegen­
stehenlassen 

enthiillen 

entschliessen 

entspringen 

Entzweiung 

Ereignis 

erfassen 

Erfiillung 

Erinnerung 

"determinate being," but this is misleading 
because the crucial aspect of Dasein is not 
its determinate quality but that its various 
properties and characterizations exist imme­
diately without being actively defined or al­
tered by the existing being itself. Dasein is 
literally a form of existing here and now, a 
form of finding oneself thrust into space 
and time. See Existenz. 

Singularity. 

The individual. 

Letting-something-stand-in-opposition-to. 

To reveal; to unveil. 

To resolve; every resolution closes off (aus­
schliesst) a set of possibilities; thus revealing 
(auf-schlzessen) the who-ness of the one who 
resolves, who chooses among various op­
tions by excluding others. See Schluss. 

To spring forth; to arise; to leap from; 
"entspringen Lassen," to allow to come forth 
and to emerge. 

Literally this term means to render into two 
halves; it is particularly important in the 
context of Hegel's early diagnosis of mod­
ernity and civil society as conditions of divi­
sion, separation, and alienation. Translated 
as bifurcation, sundering, and dividing. 

Event. 

To grasp; see auffassen. 

Fulfillment; culmination; satiation. 

Recollection, rememberance. Following He­
gel, Marcuse utilizes the double meaning of 
the word, which when divided into its pre­
fix "Er-" and its root "-innerung" means an 
intensified process of inwardization or inter­
iorization. In this sense recollection is 
viewed as a process of absorbing back into 
the self, or interiorizing what one has let go 
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Erscheinung 

Existenz 

Faktizitat 

Fursichsein 

Gegend 

Gegenstand 

Geschehen 

Geschich tlichkei t 

off. The terms recollection and remem­
brance in English also suggest a process of 
gathering together, putting into unity what 
has been dispersed. 

Appearance as opposed to apparent or 
seeming being, namely Schein. The reader 
should keep in mind that for Hegel appear­
ance always means the manifestation of 
something which thereby displays and dis­
closes itself. Appearance is not an illusion or 
a delusion, but the manifestation of essence, 
for essence must appear, must reveal its ac­
tuality in the world. Hegel's critique of a 
two-world ontology which strictly distin­
guishes the realm of appearance from that 
of essence is contained in the very logic of 
this term. See also Schein. 

A mode of being that effectively realizes a 
force or is held together by an active force 
coming from within, which exteriorizes this 
force. 

Facticity. 

Being-for-self; being-for-itself. 

Region, realm. 

Object of knowledge or activity as it faces 
one immediately, as it stands over and 
against the knower or the actor (gegenstehen: 
to stand opposite to, or over and against the 
subject as knower and actor). See Objekt. 

Translated as happening, event, process, 
and at times as process of happening. 

Historicity. The translators of Being and 
Time reserve this term for "Historizitat," 
while rendering "Geschichtlichkeit" as "histori­
cality." Marcuse, however, nowhere uses the 
term Historizitat in the present work. Be­
cause this contrast plays no systematic role 
in his analysis, I have chosen the more nat­
ural English term as the proper rendition. 
For Marcuse the essential point is the link 
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gleichgultig 

gleich-giiltig 

Gleichgilltigkeit 

gleichilrsprunglich 

Grund 

herstellen 

Identitat 

Indifferenz 

between geschehen (to happen, to take place) 
as a process, das Geschehen as the event or 
state of happening, and Geschichte as the ac­
count which records this happening. The 
etymological play on these terms is fre­
quently used by Marcuse, but they are lost 
in the English translation. The reader is ad­
vised to keep this etymological context in 
mind throughout. 

Indifferent (adj.) 

Equally valid in a deficient sense, that is, in 
the sense of being indifferent toward two 
options. 

Indifference; an important concept in the 
context of Hegelian ontology. It frequently 
signifies a deficient mode of being where 
the being in question does not actively re­
late itself to what is done to it or what 
happens to it in the world. Not to be 
"indifferent" toward the determinations of 
one's being means to generate them, to 
fashion them, to shape them oneself ac­
tively. 

Equi primordial. 

Ground; basis; foundation. 

To generate; to produce. 

Identity; to be distinguished from Selbst­
gleichheit, which denotes a more passive 
mode of self-sameness or self-equality. Iden­
titiit is a more reflexive term, implying that 
the condition of sameness with self is at­
tained through consciousness and activity. 

Indifference, meaning thereby a condition 
of noninvolvement with the world around 
one. It designates a more complicated state 
of being than Gleichgultigkeit, for Indifferenz 
is the attitude of a more sovereign and self­
defining being toward the world which it 
chooses to let be in an attitude of detach­
ment. 
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-massig (keit)

nebeneinander 

N ebeneinandersein 

Objekt 

Region 

Sache 

die Sache selbst 

sachlich 

Sachverhalt 

A most frequently used suffix (as in Sezns­
massigkeit) which means in accordance with, 
as appropriate to, as consonant with. The 
translators of Being and Time suggest "after 
the measure of." 

Side by side or next to each other. 

The condition of being side by side or adja­
cent to each other in space. 

Object of knowledge. A more reflexive term 
than Gegenstand implying the cognizing sub­
ject's awareness of the content it is con­
fronted with. 

Realm; domain; sphere. 

Thing; matter; affair. 

Things-themselves; the heart of the matter; 
the fact of the matter. This term has both a 
Hegelian and a Husserlian meaning. For 
Husser!, zu den Sachen selbst means "to the 
things - the phenomena - themselves," 
whereas in Hegel's use of this term in the 
Phenomenology the epistemological connota­
tions are less prominent, and the term 
emerges first in the context of moral and 
social action. As Marcuse himself explains, 
for Hegel, die Sache selbst refers to a socially 
constituted and intersubjectively recognized 
reality (see chapter 23). Although I have 
used the Husserlian locution for this term, 
in the context of Marcuse's Hegel interpre­
tation and particularly in the second half of 
this work, I have preferred "the heart of 
the matter" or "the fact of the matter." 

Objective. 

The state of affairs; things as they are. Mar­
cuse frequently stresses the literal meaning 
of this term, which signifies the conduct or 
the behavior of things themselves, to stress 
that what constitutes an objective state of af­
fairs is how beings relate to themselves and 
to others in displaying their ontologically 
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Schein 

Schluss 

seiend 

das Seiende 

appropriate mode of activity. Objectivity is 
what is constituted by the conduct (das Ver­
halten) of the thing itself (die Sache). See 
chapter 2. 

Apparent or seeming being; semblance and 
dissemblance. I have departed from Miller's 
rendition of this term as "illusory being" for 
the use of the term illusion seems to place 
the burden on the subject's own manner of 
perceiving and comprehending. But Schein 
need be neither illusory nor delusory; it is a 
form of semblance, a form of seeming to be 
so and so and turning out to be such and 
such. It is not so much the illusory quality 
of the appearances but rather their natural 
deceptiveness which is at stake. See chapter 
7. 

Conclusion and syllogism. A syllogism is an 
argumentation structure that brings a 
thought process to a conclusion, to a clo­
sure. See also ausschliessen, aufschliessen, and 
entschliessen. 

The present participle of the verb "to be," 
which must be distinguished from the sub­
stantive das Seiende. It has been translated as 
"being" but also frequently as "which is" 
and rarely as "existing." 

Beings (plural and not capitalized); that 
which is; something that is. I have departed 
from Macquarrie and Robinson's translation 
of this term as "entity" and "entities" and 
Ralph Mannheim's translation of it as "es­
sent" and "essents." The first set of terms 
evoke substantialistic connotations of things 
and material objects, while the second pair 
is misleadingly close to the term "essence" 
which is one of the least desired connota­
tions to invoke when referring to beings as 
they are. Often Heidegger's translators are 
confronted with the choice between ele­
gance and accuracy and frequently opt for 
the former, thereby misleading the non­
German-speaking reader into believing that 
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Sein 

Sein-fiir-anderes 

Seinssinn 

Seinsbegriff 

Seinsmassigkeit 

selbststandig 

Selbst-standigkeit 

Heideggerian terminology is more elegant, 
precise, and clear in German than in En­
glish. The distinction between Sein und die 
Seienden or das Seiende is no less counterin­
tuitive and forced in German than it is in 
English; furthermore, it is not always ob­
vious in the German original which of the 
two meanings is intended or would be most 
appropriate in a given context. Preferring 
accuracy over elegance and wanting to give 
the reader a sense for some of the tortured 
quality of the German original, I have not 
invented a new term for das Seiende or for 
die Seienden, but have frequently resorted to 
the plural case and used "beings" even 
when the original term was in the singular. 
Often the German equivalents have been 
given in parentheses to guide the reader. 

Being; capitalized when used by Marcuse in 
its emphatic Heideggerian sense; here I 
have followed Macquarrie and Robinson's 
translation of Being and Time. When refer­
ring to Hegel's own concept of being, Mar­
cuse claims to put this in quotation marks 
such as to distinguish it from his own Hei­
deggerian use of the concept, but I have 
not found Marcuse to be consistent in this 
regard. 

Being-for-another. 

The ontological meaning of; or the mean­
ing of the Being (of Life for example). 

Ontological concept of; concept of Being of. 

Ontological adequacy or appropriateness; in 
accordance with its Being, as required by its 
Being. 

Self-subsistent; independent; existing for it­
self (adj.). 

Self-constancy, sameness over time. This 
term refers to the process through which a 
being remains itself and remains indepen-
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setzen 

Sichselbstgleichheit 

sich verhalten 

das Sichverhalten 

das Sich-verhalten 

das Sich-Verhalten 

sich ver-halten 

Substanz 

Urspriinglich 

Urteil 

dent, without being dissolved by another or 
absorbed by another. 

To posit; to set; to place before. Particularly 
in explicating Hegel's concept of essence, 
Marcuse follows the clue provided by Hegel 
himself of stressing that the activity of es­
sence consists in repositing the given condi­
tions, thereby mediating their immediacy. 
See Voraussetzung. 

Sameness with self; equality-with-self. 

To conduct oneself; to act or behave as. 
This term and its various etymological der­
ivations play a crucial role in Marcuse's 
Hegel interpretation. Marcuse is particularly 
concerned with disclosing the connections 
between Verhiiltnis, which means a relation 
between beings, and the coming into exis­
tence of this relation through a mode of 
conduct or behavior proper to the entities 
themselves (sich verhalten). In relating itself 
to itself, a being relates itself to another, 
and all relations to the other are also modes 
of self-relation. The various etymological 
options presented by this term are used by 
Hegel and by Marcuse to explicate the idea 
that an atomistic ontology is untenable and 
that relationality is fundamental to the way 
beings are in the world. 

Self-relationality; self-relation. 

The process of self-activity; self-generated 
conduct; self-related activity; self-relating. 

Conduct; comportment. 

To maintain, to sustain oneself; to remain; 
literally a heightened state of sustaining and 
holding unto oneself. 

Substance. 

Primordial; originary. 

Judgment; occasionally rendered as an ori­
ginary dividing. Throughout, following He-
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Vereinzelung 

Verhalten 

Verhaltnis 

Voraussetzung 

gel, Marcuse also emphasizes that the word 
for judgment in German implies a funda­
mental dividing, partitioning (Ur-arhaic: ori­
ginary, fundamental; teilen: to divide, to 
separate) as well as connecting. In the act of 
judgment what has been separated is once 
more brought together. Marcuse empha­
sizes, however, that according to Hegel the 
cognitive act of judgment is not one that the 
mind imposes on the world but that beings, 
as they exist in the world, contain within 
themselves an original split or division such 
that they are forced to change or to trans­
form themselves. This is interpreted as the 
disparity, characteristic of all being between 
its proper or implicit being (its Ansichsein) 
and its for-itselfness (Fursichsein). Judgment 
reflects this originary split within beings by 
distinguishing between substance and attrib­
ute, subject and predicate, and by reuniting 
them through the copula "is." 

Individuation; singularization. 

Conduct; mode of self-relating. See sich ver­
halten. 

Relation to. See sich verhalten and Beziehung. 

Again following Hegel, Marcuse frequently 
utilizes the etymological root of this term 
which is composed of the verb "to posit," 
"setzen," and the preposition voraus (in front 
of, ahead of, etc.) to explore the relation be­
tween positing and presupposing. Only 
when a being has been able to reposit all 
that was posited before it (or was presup­
posed by it) has it reached the dimension of 
essence. The immediate characteristics, pi::op­
erties, attributes of a being, as well as the 
relations in which it exists, constitute the 
presuppositions, the givens, of its existence. 
In its process of becoming, every being re­
lates itself to its own existence as well as to 
the relations it has to others in a certain 
fashion; in this process of becoming, which 
Marcuse shows to be a process of activity in 
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Vorhanden 

Vorhandenheit 

das Werk 

Wesen 

Wesensmassigkeit 

Wirklichkeit 

Zufall 

zu-fallen 

the second half of this work, a being over­
comes the givenness of its immediate exis­
tence by mediating its characteristics, 
properties, relations and attributes through 
its proper form of activity. What is presup­
posed (vor-aus-gesetzt: posited in front of 
one) thereby is reposited (gesetzt); its imme­
diacy and givenness is overcome; it has be­
come something else. This process of 
presupposing and repositing belongs to the 
history of beings; their essence is what they 
have become in this history. 

Present-at-hand (adj.). 

Presence-at-hand. 

The object of work. 

Essence. In using this term, Marcuse resorts 
to the etymological connection clarified by 
Hegel himself. In German the concept of 
essence is derived from the past participle 
of the verb to be, "gewesen." Hegel and Mar­
cuse both emphasize that in this sense es­
sence is a historical concept which contains 
the dimension of the past, of the having be­
come of a being within itself. 

Being in accordance with its essence; appro­
priateness with essence. 

Actuality. Marcuse explores the root of this 
concept which is the verb "wirken," to effect, 
to eventuate, to bring something about. Ac­
tuality is a form of being which has the 
power to eventuate itself, to bring itself 
about. Life is the first form of actuality, and 
living beings are the first actual beings. 
Marcuse also draws attention throughout to 
Hegel's Aristotelianism in defining this 
term. For Aristotle, actuality (energeia) is 
also a being that is at work, effectively en­
gaged with its ergon. 

Accident. 

To happen to; to befall. An accident (Zufall) 
befalls (zujallt) someone or something. 
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zufallig 

Zu-grunde-gehen 

Zuhandenheit 

Accidental; accidentally. 

Destruction; dissolution, but also literally to 
fall or reach the ground. In their process of 
destruction things reach their ground in 
that they perish. See chapter 7. 

Readiness-to-hand. 
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as subject of cognition, 161 
as unity, 236 

Spirit, xxi, xxiv, xxv, 150-151, 275, 288, 
292,294,297 

Absolute, xxiv, 220, 221-222, 299, 
308-311 (see also Absolute Spirit)

as activity, 296-297
actuality of, 221-222, 294, 317
as cognition, 223
and the concept, 308
in Dilthey's concept, 321-324
and fact of the matter, 292-293
and finite/pure Life, 211, 212
history as/of, 222, 295, 297, 298-30 I,
306, 310-311, 312,314,317

and Life, 211,212, 216-217, 220-221,
225, 226-227, 249,265,268,295,
296,306

vs. Logical Life, 196

as motility, 296, 323 
and nature, 313 
as objectivity, 306 
people as, 296 
recollection in, 316-317 
and self-consciousness, 247, 248, 297, 
306-307

as selfhood, 221
and time, 300-304, 315-318
and two concepts of history, 314 
and unity of Life, 216-217
universality of, 226
as world, 294-295

Stoicism, 265 
Struggle unto Life and Death, 254-256,

258,259 
Subject 

being as, 179 
of cognition, 161-162, 167-168 
concept as, I I 6, 12 I 
Life as, 223, 268, 270-271 
and self-relating, 110, 114, I 21 
Spirit as, 222 
substance as, 19, 47-48, 48-49, 110, 
179,287,306, 309-310, 313 

Subjective Logic, 89, 98 
Subjective substance, Life as, 154-155 
Subjectivity 

Absolute Idea as, 182 
freedom as, 116 
and Idea, 148 
as in-and-for-itselfness, 171-172 
purpose as, 142 

Subjectivity-objectivity relation 
in actualization of self-consciousness, 
278-279

and Being, 188-189
bifurcation of, 14
in cognition, 162, 164-165, 168
and historicity of life, 5
and Ide� 145,151,152
and in-and-for-itselfness, 171-172 
and Kant, I 7-18, 23, 190 
in knowledge, 19-20
and Life, 145, 155, 156, 161, 168, 181,
191, 195-196, 205,215

and meaning of Being, 22 
in reason and self-consciousness, 266-
267

and subjective idealism, 61
and synthetic unity, 34-35, 37
in traditional logic, 189-190
and transcendental philosophy, 27-28 
as unity, 18-20, 27-28, 181 
in unity of Being, 190-191, 193
and unity of Idea, 164
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Sublation, xv, 23 
through Absolute Idea, 172 
of actualitv, 96, 100, 109 
of determinateness, 64 
of difference, 47 
of in-itselfness, 51 
as Life process, 236 
of other, 251 
of past, 70 
of philosophy, xv-xvi, xvii-xviii 
of subjectivity and objectivity, 14 
and unity of for-itself, 61-62 

Substance 
actuality as, 98-102, 106 
ethical, 294 
and Life, 215 
and self-consciousness, 294 
Spirit as, 24 7, 248 
as subject, 19, 4 7-48, 48-49, 110, 179, 
287,306,309-310, 313 

universal, 248, 306 
Sundering. See Bifurcation 
Syllogism, 130-131, 133-134 
hypothetical, 133 

Synthetic a priori judgments 
Hegel's treatment of, 36-38 
Kant's theory of, 24-33 

Synthetic unity of pure apperception, 
26-32, 33-34, 36-37

Teleology, 139-140 
Telos, of Life, 277 
Temporality, xxix, xxx, xxxiii

and Absolute Spirit, 309 
in Dilthey's concept, 321 
of Idea, 149-150 
and Spirit, xxv, 300-304, 315-318 

Thereness (Dasein), 44, 64. See also 
Being-there 

and actuality, 104-105 
Being of beings as, 67 

Thinghood, 81, 82,270 
of bondsmen, 257-259,260 
theoretical overcoming of, 271 

Thing in itself, 78, 82 
Thought (thinking), 35, 44. See also Cog­

nition 
and object, 187-190 

Totality 
absolute as, 13, 16, 21, 22 
absolute synthesis as, 36 
concept as, 119, 120, 131-132 
concrete, 173-174 
and existence, 85-87 
of existing things, 84 
historical process as, 268 

Idea as, 264 
Life as, 232-233, 237 
negative, 68, 69 
other of Life as, 267 
reason as, 39 
Sp��a� 222,226, 228-229 
as task of philosophy, 13, 22 
unity as, 18 

Transcendental intuition (knowledge), 
23 

"Transcendental Marxism" (Marcuse), 
XVIII 

Truth, 145-146, 289-290 
of Being, 145-148, I 71, 188-189, 191-
192 

of existence, 83 
and Idea, 145-148, 153 
from negative relation to self, 176 
of Spirit, xxiv, 294 
of thought and things in themselves, 
188 

of time, 108 
as unity of beings, 221 

Unhappy Consciousness, 265 
Unity. See also Identity, principle of; 

Negative unity 
absolute, 24-25, 189 
absolute as, 13, 16 
activity as, 262 
of being, 4, 30, 52, 190-191, 192,202, 
203, 209-210 

of Being, xxii, 4, 190-191, 192,202, 
203 

in being as motility, 34 
of beings, 46, 47, 48, 49, 63-64 
of Being and self, 280 
in cognition, 167-168 
concept as, 4, 130 
through energy, 105 
of essence, 72-73 
of essence and existence, 88, 90, 97 
of existing things, 85 
of for-itself, 61-63 
of free self-consciousness, 274-275 
of genus, 241 
Hegel on, xxii-xxiii

of "I" and "being," 293 
of the Idea, 164, 264 
of "I" with itself, 118 
of "I think," 202 
of I and world, 161-162, 205, 241, 305 
Kantian, 17-18, 23, 25-26, 30-31, 190 
Life as, 204, 208-209, 210, 211, 213-
217, 225, 233-237, 247,263 

and motility, 46. 47, 109, 202 
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Unity (cont.) 
movement in, 54 
of pure apperception, 26-32, 33-34, 
36-37

and quantity, 66 
of self-consciousness, 244, 247, 250,
276, 288-289, 294

between self-consciousness and objec­
tivity, 283-284, 307

between self-consciousness and world,
273

of Spirit, 212, 306 
of subjectivity and objectivity, 18-20, 
27-28,181

of thought and being, 28-29
of thought and object, 190
truth as, 146, 221
of understanding and sensibility, 31

Universal consciousness, 296, 300
Universality
of the concept, 119, 120, 121-126,
128-129, 131-132, 137

concrete, 283, 295-296
of concrete totality, I 7 3-I 7 4
of ethical substance, 294
of fact of the matter, 285, 286-287,
288-289

of free self-consciousness, 274
of genus, 241
of "I" and of concept, 115
of the Idea, 151-152
of Life, 154, 155, 157, 159, 211, 234-
236, 237,263,276,277

of self-consciousness, 277-278, 280-
281

of species, 161, 224-225
of Spirit, 226

Universal self, 288
Universal self-consciousness, 246
Universal substance, 306
Life as, 248

Wiesengrund-Adorno, Theodor, xxx­
xxxi, xxxii 

Will, 169, 213 
Work, xxvii-xxix, 207, 280-283 
and actualization of self-consciousness, 
268,276 

World 
and Absolute Knowledge, 307-308 
activity of self-consciousness in, 278-
279 

through act of self-consciousness, 272-
273, 276 

deobjectification of, 268, 271, 278, 283, 
296,297 

and Life, 156, 158-159, 204, 232 
as otherness of self-consciousness, 267 
and a people, 295-296 
Spirit as, 294-295 

World-Spirit, 269 
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